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EXTRACTS  FROM  THE  PREFACE 
TO  THE  FIRST  EDITION 

The  long-felt  want  of  a  reliable,  complete  English 
translation  of  so  important  a  book  as  Sankara's  Com- 
mentary on  the  Brhadaranyaka  Upanisad  has  urged 
me  to  venture  on  this  difficult  undertaking.  Had  the 
long-promised  translation  by  Dr.  Ganganath  Jha,  in 
Mr.  Seshachari's  series,  come  out,  or  had  Dr.  R6er 
been  living  to  complete,  and  revise,  his  translation, 
which  extends  only  up  to  the  first  chapter  of  the  book 
and  is  long  out  of  print,  or  if  Prof.  Hiriyanna  of 
Mysore  had  completed  his  admirable  edition,  which 
covers  only  the  first  three  sections  of  that  chapter,  there 
would  have  been  no  necessity  for  another  edition.  But 
since  the  presentation  in  English  of  Sankara's  longest 
and  greatest  commentary  on  the  Upanisads  seemed  to 
me  to  be  overdue,  I  have  prepared  this  edition  for  the 
use  of  (those  students  of  Vedanta  whose  knowledge  of 
Sanskrit  is  not  as  high  as  that  of  English. 

Regarding  both  the  text  and  the  commentary  care 
has  been  taken  to  make  the  translation  faithful,  and 
as  literal  as  possible  consistently  with  smooth  reading. 
Owing  to  the  difference  in  structure  between  Sanskrit 
and  English  sentences,  great  difficulty  has  been  experi- 
enced in  those  portions  where  Sankara  explains  the 
words  of  the  text.  As  far  as  possible,  I  have  tried  to 
make  these  passages  read  like  a  connected  piece.  For 
this  purpose  I  have  avoided  the  common  practice  of 
transliterating  the  Sanskrit  words  as  they  occur  in  the 


original  text,  to  be  followed  by  the  translation  of  the 
explanatory  word  or  words — a  practice  which  has  a 
very  disagreeable  jerky  effect.  Instead  I  have  quoted 
their  equivalents  from  the  running  translation  of  the 
text,  in  the  order  in  which  they  occur  there.  These 
have  been  put  in  Italics  to  distinguish  them  easily  from 
the  commentary.  The  advantage  of  this  direct  method 
will  be  obvious  to  every  reader. 

The  text  of  the  Upanisad  has  been  given  in 
Devanagari  characters,  and  has  been  moderately 
punctuated  for  easy  comprehension.  This  has  neces- 
sitated the  disjoining  of  some  words.  I  have  left  the 
full  stops  practically  undisturbed.  The  text  is  followed 
by  the  running  translation  in  comparatively  large 
types.  Next  comes  the  translation  of  the  commentary 
in  smaller  types.  I  have  mainly  used  Ashtekar's 
edition,  though  I  have  also  consulted  the  Anandasrama 
edition.  Words  supplied  to  complete  the  sense  as  well 
as  those  that  are  explanatory  have  been  put  in 
brackets.  Some  passages,  of  both  text  and  commen- 
tary, although  possessing  a  deep  spiritual  significance, 
have  been  omitted  in  the  translation  to  suit  the  exigen- 
cies of  modern  taste.  Extra  space  between  portions  of 
the  commentary  indicates  that  the  commentary  that 
follows  is  introductory  to  the  next  paragraph  of  the 
text. 

The  use  of  capitals  in  English  has  presented  an 
additional  difficulty.  The  same  word  'self,'  for  in- 
stance, has  had  to  be  used  sometimes  with  a  capital 
and  sometimes  without  it,  according  as  it  signifies  the 
individual   or   the   Supreme    Self.      Occasionally   both 
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forms  have  had  to  be  used  in  the  same  sentence,  where 
the  popular  conception  about  the  self  as  being  limited 
has  been  corrected  by  a  presentment  of  the  truth  that 
the  two  are  identical.  Those  to  whom  this  distinction 
of  capital  and  small  letters  appears  as  puzzling  will  do 
well  to  ignore  it  altogether.  The  same  remark  applies 
to  the  question  of  gender,  which  in  Sanskrit  belongs 
to  the  word  itself.  In  translation  the  gender  has  often 
had  to  be  varied  according  to  the  English  idiom,  pro- 
ducing sometimes  an  unpleasant  effect  owing  to  a 
sudden  translation. 

I  have  tried  my  best  to  make  the  translation  lucid. 
For  this  reason  I  have  avoided  the  repetition  of 
Sanskrit  terms  as  far  as  possible,  and  substituted  their 
nearest  English  equivalents.  This  has  entailed  on  me 
the  additional  labour  of  finding  out  the  exact  sense  of 
a  word  at  a  particular  place.  Lengthy  discussions 
have  been  split  up  into  paragraphs,  differentiating  the 
prima  facie  views  from  the  conclusion.  To  effect  a 
strict  economy  of  space  I  have  deliberately  confined 
myself  to  the  fewest  notes  possible.  But  I  believe  none 
that  were  essential  have  been  omitted.  In  such  a 
difficult  study  as  this  much  is  necessarily  left  to  the 
good  sense  of  the  reader.  My  aim  throughout  has 
been  practical  rather  than  scholastic. 

I  have  generally  followed  the  gloss  of  Anandagiri 
and,  wherever  necessary,  the  great  Vdrttika  of  SureS- 
varacarya — two  invaluable  works  on  this  Upanisad. 
But  I  must  confess  that  in  a  few  places  I  have  been 
obliged  to  depart  from  them,  as  a  different  explanation 
seemed  to  me  to  be  more  in  keeping  with  the  drift  of 
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Sankara  and  the  Upanisad.  The  departures  are  not 
to  momentous  as  to  require  specific  mention  in  every 
case.  With  regard  to  passages  that  needed  further 
illumination,  I  have  consulted  eminent  scholars. 

References  to  the  quotations  occurring  in  the 
commentary  have  been  inserted  after  almost  every 
quotation,  as  far  as  they  could  be  traced.  In  some 
places  they  have  been  purposely  omitted,  as  they 
have  been  mentioned  a  few  lines  earlier.  Where  only 
figures  without  the  name  of  any  book  occur,  the  refer- 
ences are  to  the  Brhadaranyaka  Upanisad,  unless  there 
are  clear  indications  to  the  contrary.  The  references 
given  are  not  meant  to  be  exhaustive,  except  in  the 
case  of  this  Upanisad.  The  references  to  the  Satapatha 
Brahmana  belong  to  the  Madhyandina  recension,  and 
those  of  the  Mahabharata  to- the  Kumbakonam  edition. 

Mahamahopadhyaya  Prof  S.  Kuppuswami  Sastri, 
M.A.,  i.e.s.,  of  the  Presidency  College,  Madras,  a  pro- 
found scholar  and  well-known  authority  on  Purva- 
Mimarhsa  and  Vedanta,  has  written  a  learned  and 
appreciative  Introduction,  which  considerably  enhances 
the  value  of  the  book. 

A  fairly  exhaustive  Index  has  been  added,  which, 
I  hope,  will  be  found  useful.  At  the  top  of  each 
page  are  given  references  to  the  opening  and  closing 
paragraphs  of  even  and  odd  pages  respectively. 

I  take  this  opportunity  of  expressing  my  deep 
indebtedness  to  all  those  who  have  kindly  helped  me 
in  various  ways  in  preparing  this  work.  Many  of 
them  shall  be  nameless.  My  special  thanks  are  due  to 
Prof.  Kuppuswami  Sastri  for  giving  valuable  help  in 


the  interpretation  of  several  difficult  passages  as  well  as 
for  writing  the  Introduction  ;  to  Mahamahopadhyaya 
Pandita  Laksmipuram  Srinivasacar  of  Mysore  for 
similar  assistance  in  interpretation  ;  to  Pandita  P. 
Sivasubrahmanya  Sastri  of  Mysore  for  this  as  well  as 
for  tracing  a  number  of  references  ;  to  Professor  Hanns 
Oertel  of  Munich  and  Pandita  Radhaprasada  Sastri  of 
the  Banaras  Hindu  University  for  furnishing  a  few 
more  references  ;  to  Pandita  P.  Narayana  Sastri  and 
Mr.  V.  Subrahmanya  Iyer  of  Mysore  for  helping  in 
other  ways.  But  for  their  kindness  it  would  have  been 
almost  impossible  for  me  to  fulfil  my  task  with  any 
degree  of  satisfaction. 

It  is  scarcely  necessary  to  add  that  the  present 
translation  is  meant  only  to  facilitate  the  study  of  the 
original  commentary,  and  should  better  be  read  along 
with  it.  I  shall  be  glad  to  have  any  inaccuracies 
pointed  out  and  the  untraced  quotations  located.  It  is 
earnestly  hoped  that  the  book  in  its  present  form  will 
supply  a  much-needed  want  and  help  people  of  both 
Vedanta  philosophy  and  Sankara's  unique  contribu- 
tion to  it. 

July,  1934.  Madhavananba 


PREFACE  TO  THE  SECOND  EDITION 

The  first  edition  being  exhausted  within  a  com- 
paratively short  period,  a  second  edition  is  being 
brought  out.  In  this  edition  very  little  change  has 
been  made  except  a  slight  revision  and  the  addition  of 
a  few  notes.  Diacritic  marks  have  been  used  in  the 
Sanskrit  words,  and  a  key  to  the  transliteration  and 
pronounciation  has  been  added. 

February,    194.1  Madhavananda 


PREFACE   TO   THE   THIRD    EDITION 

The  third  edition  is  coming  out  after  a  long  delay 
owing  to  paper  control.  In  this  edition  this  book  has 
been  further  revised  at  a  few  places. 

April,   iq$o  Madhavananda 


INTRODUCTION 

In  compliance  with  the  wishes  of  the  learned 
translator  of  Sri  Sankara's  Bhdsya  on  the  Brhad- 
dranyakopanisad,  Swdtrii  Sri  Mddhavdnandaji  of  the 
Sri  Ramakrsna  Mission,  I  have  much  pleasure  in 
writing  this  short  introduction  to  this  English  rendering 
of  the  Brhaddranyaka-bhdsya. 

I  should  first  congratulate  the  translator  on  the 
large  measure  of  success  which  he  has  achieved  in  his 
endeavour  to  produce  a  faithful  and  readable  English 
rendering  of  the  greatest  of  the  Upanisad-bhasyas 
written  by  Sri  Sahkardcdrya.  Such  of  the  students  of 
the  bhdsyas  of  Sri  Sankara  as  may  know  English  better 
than  Sanskrit  will  find  in  this  English  translation  a 
reliable  help  to  the  understanding  of  the  contents  of  the 
Brhaddranyaka-bhdsya. 

The  Brhaddranyaka  is  the  greatest  of  the  Upa- 
nisads  ;  and  Sri  Sankara's  bhdsya  on  this  Upanisad  is 
the  greatest  of  his  commentaries  on  the  Upanisads. 
The  Brhaddranyaka  is  the  greatest  not  only  in  extent  ; 
but  it  is  also  the  greatest  in  respect  of  its  substance  and 
theme.  It  is  the  greatest  Upanisad  in  the  sense  that 
the  illimitable,  all-embracing,  absolute,  self-luminous, 
blissful  reality — the  Brhat  or  Brahman,  identical  with 
Atman,  constitutes  its  theme.  And,  according  to 
Sri  Sankara,  it  may  be  said  to  be  the  greatest  Upanisad, 
also  for  the  reason  that  it  comprehends  both  the 
upadeia  or  revelation  of  the  true  nature  of  the  mystic 
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experience  of  the  Brahman- A tman  identity  and  the 
upapatti  or  logical  explanations  of  that  great  doctrine 
of  advaita  through  the  employment  of  the  dialectic 
modes  of  argumentation  known  as  jalpa  (arguing 
constructively  as  well  as  destructively  for  victory) 
and  vdda  (arguing  for  truth).  Sri  Sankara's  Brhad- 
dranyaka-bhdsya  is  the  greatest  of  his  commentaries 
on  the  Upattisads  in  the  sense  that  the  great  Acdrya 
shows  in  this  bhdsya,  in  a  very  telling  manner,  how 
the  great  truth  of  Brahman-Alman  identity  forms  the 
main  purport  of  all  the  Vedantic  texts  in  general  and 
this  great  Upanjsad  in  particular,  and  maintains  by 
means  of  his  powerful  dialectics  that  the  interpretations 
and  views  of  others  are  unsound  and  untenable — those 
advanced  by  the  Vedistic  realists  (Mlmdmsakas) ,  the 
creationistic  realists  (Vaisesikas  and  Naiydyikas)  and 
the  advocates  of  the  doctrine  of  bheddbheda  (difference- 
•cum-identity)  like  Bhartrprapaiica.  Sri  Sureivara 
describes  Sri  Sankara's  Brhaddranyaka-bhusya  in  these 
terms  in  the  second  verse  of  his  great  Varttika  on  his 
Bhdsya :  — 

"if  «*il"«fmf^<+'*&*l  fl+wiywisrensfrftjff  I 

The  older  meaning  of  the  term  Upanisad  is  'Secret 
word'  or  'Secret  import'  or  'Secret  doctrine.'  As  long 
us  it  was  understood  in  this  sense,  the  emphasis  was 
on  the  mystic  and  ultra-rational  aspect  of  philosophical 
"thought.  When,  however,  Sri  Dramiddcdrya,  one  of 
the  Pre-Sankara  thinkers  who  commented  upon  the 
Upanisads,  and  Sri  Sahkara,  following     Sri  Dramida, 


IX 


interpreted  the  term  Upanisad  as  standing  for  the 
realisation  of  Brahman-Atman  identity  (Brahmavidyd), 
which  annihilates  the  beginningless  nescience  called 
avidyd,  or  as  standing  for  the  ancient  text  helpful  in 
that  realisation,  the  emphasis  was  shifted  to  the 
harmony  between  the  inner  mystic  vision  of  the  unity 
and  universality  of  Atman  as  the  absolute  being-spirit- 
bliss  sacciddnanda)  and  the  philosophical  conclusion 
that  may  be  reached  by  a  proper  use  of  logic  and 
dialectics.  It  is  necessary  to  bear  this  in  mind  in 
endeavouring  to  appraise  justly  the  philosophical  and 
exegetic  worth  of  Sri  Sankara's  commentary  on  the 
Brhadaranyaka . 

This  great  Upanisad  consists  of  three  kdndas — 
the  first  being  called  the  Madhu-kdnda,  the  second  the 
Yajnavalkya-kdnda  or  the  Muni-kdnda,  and  the  third 
the  Khila-kdnda.  The  first  kdnda  conveys  the  main 
teaching  of  the  advaita  doctrine  and  is  of  the  nature 
of  upadeia  ;  the  second  embodies  the  logical  argument 
and  explanation  showing  the  soundness  of  the  upadeia; 
and  the  third  deals  with  certain  updsands  or  modes  of 
meditation.  The  first  two  chapters  of  the  Madhu- 
kdnda  deal  with  the  Vedic  rite,  Pravargya,  which  forms 
a  part  of  the  ritualistic  section  (karma-kdnda)  of  the 
Veda ;  and  according  to  Sri  Sankara,  the  Upanisad 
really  begins  with  the  third  chapter  of  the  Madhu- 
kdnda.  In  this  chapter,  the  phenomenal  superimposi- 
tion  of  the  world  on  Brahman  is  set  forth  and  its  origin, 
its  full  reach  and  its  acme  are  indicated  ;  and  all  this  is 
presented  as  adhydropa  or  supposititious  positing.  The 
fourth  or  the  concluding  chapter  of  the  Madhu-kdnda 


•exhibits  in  a  telling  manner  the  sublation  which  follows 
and  stultifies  the  supposititious  positing  of  the  world  in 
the  preceding  chapter,  and  elucidates  the  nature  of  the 
Brahman-Atman   realisation    which  is   invariably   and 
synchronously   concomitant   with   the   sublation  ;   and 
ali  this  is  apav&da  or  sublation  through  the  stultifying 
realisation  of  truth.     According  to  Sri  Sankara  adhyd- 
ropa  and  apav&da  constitute  the  chief  means  of  fully 
realising  the  absolute  reality  called  Suddham  Brahma. 
All  the  details  of  Vedic  rituals,  all  the  forms  of  medita- 
tion associated  with  them,  even  the  greatest  of  them — 
the    horse-sacrifice    (asvamedha)    and    the    meditation 
associated  with  it,  and  all  the  results  accruing  from 
them — all   these   constitute   the   province   of  nescience 
(avidyd)    and   even   the   highest   achievement   of   the 
Hiranyagarbha-loka    or   Brahma-loka   is    but   a   part, 
though  the  acme,  of  the  immense  cycle  of  trnsmigra- 
tion  (samsdra).     This  is  the  substance  of  the  account 
of  adhydropa  in  the  third  chapter  of  the  Madhu-kdnda. 
In   the    fourth    Brdhmana    of   this  chapter,    the  great 
rewards  of  activities  and  meditation  are  described,  so 
that  a  pure  and  disciplined  mind  may  see  their  imper- 
manence  and  detach  itself  from  them  ;  the  undifferen- 
tiated Brahman  (avydkrta)  representing  the  meaning  of 
Tat.  and  the  differentiated  spirit  (vydkrta)  representing 
the  meaning  of  Tvam  are  then  described  ;  and  after 
showing  how,  in  the  condition  of  nescience   (avidyd), 
-one  sees  difference  in  the  multifarious  non-spirit,  the 
nature  of  the  vidyd  or  knowledge  of  the  absolute  spirit, 
which  is  the  Atman-vidyd  or  Brahma-vidyd  and  brings 
about  the  realisation  of  the  allness  and  the  wholeness  of 


Atman,  is  indicated  in  the  vidyd-siitra — «  ajl^^jtTRftti." 
This  is  introduced  at  the  end  of  the  description 
of  adhydropa,  so  that  one  may  not  lose  oneself  in  it 
and  may  find  one's  way  further  to  the  stage 'of 
apavdda.  Here  Sri  Sahkara  discusses  the  import  of 
the  vidyd-sutra.  It  has  to  be  considered  whether  this 
text  should  be  taken  as  a  complementarity  restrictive 
injunction ,  (niyamavidhi),  or  as  an  injunction  of  some- 
thing not  got  at  in  any  other  way  (apurvavidhi),  or  as 
an  exclusively  restrictive  injunction  {parisamkhya- 
vidhi).  From  Sri  Sankara's  discussion  of  the  import 
of  the  vidyd-sutra  in  the  Brhaddranyaka-bhdsya  and 
from  his  observations  about  the  import  of  similar  texts 
in  the  Samanvayddhikarana-bhdsya,  it  may  be  gather- 
ed that  this  text  should  be  understood  as  setting  forth 
the  great  truth  that  the  absolute  Brahman  indirectly 
indicated  by  the  word  Atman,  and  not  any  form  of 
matter,  gross  or  subtle,  or  any  of  its  functions,  should 
be  realised  as  the  only  reality  ;  and,  as  a  matter  of 
fact,  there  is  no  scope  for  any  kind  of  injunction 
directly  with  reference  to  such  reality.  Such  apparent 
injunctions  look  like  injunctions  at  the  initial  stages  of 
the  quest  for  truth  ;  but  they  ultimately  turn  out  to  be 
valid  statements  of  the  one  great  truth  for  which  the 
advaita  system  stands.  The  fourth  chapter  of  the. 
Madhu-kdnda,  or  the  second  chapter  of  the  bha$ya.  is 
devoted  to  apavdda  and  to  an  elucidation  of  the 
purport  of  the  vidyd-siitra.  After  describing  in  an 
elaborate  manner  the  corporeal  and  incorporeal  forms 
of  the  corpus  of  the  material  universe  superimposed  on 
Brahman,    this    chapter   proceeds  to  convey  the  great 
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teaching ,  embodied  in  the  words  of  the  oft-quoted 
text — "3Wra  an%^ft  %fo  %%"  and  emphatically  avers  that 
Brahman  is  not  iunya  and  can  never  be  brought  within 
thd  scope  of  any  affirmation,  but  one  may  only  glimpse 
it  indirectly  through  negations  of  eliminable  factors — 
•'Not  this,  Not  this"  ^  1%fa  *').  The  fourth  Brdh- 
mana  of  the  fourth  chapter  introduces  Ydjnavalkva  as 
offering  to  divide  all  his  earthly  possessions  between  his 
two  wives — Kdtydyani  and  Maitreyi.  Maitreyi  asks  if 
she  can  free  herself  from  death  by  possessing  the  whole 
world  filled  with  wealth,  and  Ydjiiavalkya  says  'no'. 
Maitreyi  refuses  all  the  riches  of  the  world,  saying  "If 
I  am  not  thereby  free  from  death,  what  are  these  to 
me?"  Ydjnavalkya  commends  the  spiritual  fitness  of 
his  wife's  mind  and  proceeds  to  teach  her  the  great 
truth  of  the  Veddntas.  Sri  Sankara  draws  pointed 
attention,  here,  to  the  value  of  renunciation  (sathnydsa) 
as  the  means  of  true  knowledge  (jndna).  There  are 
two  kinds  of  sathnydsa — that  which  the  seeker  for 
knowledge  (jijiidsu)  resorts  to  for  the  sake  of  knowl- 
edge, and  that  which  the  person  who  has  realised  the 
truth  (jnanin)  resorts  to  for  realising,  without  any 
hitch,  the  blissfulness  of  the  condition  of  liberation 
while  living  (pvanmukti).  King  Janaka,  the  greatest 
of  Ydjiiavalkya's  disciples,  continued  to  be  a  house- 
holder (grhastha)  and  served  the  world  in  perfect 
detachment  as  a  jivanmukta  ;  but  Ydjnavalkya,  who 
was  also  a  jivanmukta,  after  making  momentous  con- 
tributions to  the  educating  and  uplifting  of  the  world 
in  the  sphere  of  spirituality,  desired  to  renounce  his 
life  as  a  householder    (gdrhasthya)   and   to   become   a 
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samnyasin.  The  ideal  of  a  jivanmukta  continuing  to 
serve  in  society  is  not  really  opposed  to  the  ideal  of 
samnyasa  and  is  beautifully  synthesised  with  it  in  the 
relation  between  Janaka  and  Yajiiavalkya  in  the 
Brhaddranyaka  ;  and  similarly  through  the  delightful 
liaison  furnished  by  Maitreyi,  the  life  of  a  grhastha  is 
unified  in  the  fourth  Brahmana  of  this  chapter  with 
the  life  of  a  samnyasin.  Yajiiavalkya  conveys  to 
Maitreyi  the  great  truth  that  the  pure  spirit — Atman — 
is  the  ultimate  object  of  all  forms  of  love  and  is  there- 
fore to  be  understood  as  the  eternal  bliss  :  and  Atman 
should  be  realised  through  the  duly  regulated  scheme 
of  iravana,  manana  and  nididhydsana — knowing  the 
truth  from  the  Upanisads,  investigating  and  discussing 
it,  and  constant  contemplation  upon  it    ("3fl?*n  3T  aft 

The  upade&a  in  the  Madhu-kdnda  is  appropriate- 
ly followed  by  the  upapatti  or  argumentative  and  ex- 
pository discourse  in  the  Ydjnavalkya-kdnda.  The 
latter  kdnda  consists  of  the  fifth  and  sixth  chapters  of 
the  Upanisad.  In  the  fifth  chapter,  the  dialectic  mode 
of  argumentation  known  as  jalpa,  or  arguing  con- 
structively as  well  as  destructively  for  victory,  is 
employed.  Yajiiavalkya  is  presented  here  as  the 
stalwart  dialectician  in  Janaka 's  assembly  of  learned 
philosophers  and  he  fights  his  way  to  victory  in  the 
interest  of  philosophical  truth.  The  most  important 
Brahmana  in  this  chapter  is  the  eighth,  in  which 
Brahmatattva  is  elucidated  in  answer  to  the  questions 
raised  by  Gdrgi,  the  lady  philosopher  who  stands  out 
as  the  most  outstanding  personality  among  the  philo- 
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sophical  interlocutors  opposing    Yajnavalkya.    In  the 
sixth  chapter,  King   Janaka    plays  the  r61e,  not  of  a 
controversialist,    but    of   one    desirous    of   completely 
knowing  the  truth  (tattvabubhutsu)  and  the  discourse 
proceeds  on  the  lines  of  argumentation  for  truth  (vdda). 
In  the  third  and  fourtii  Brdhmanas  of  this  chapter,  an 
illustrative  exposition  of  paraloka  and  moksa  is  given. 
The    fifth    Brdhmana    repeats    the    dialogue    between 
Yajnavalkya  and  Maitreyt  and  explains  the  means  of 
self-realisation    in   the  highest  sense  (dtmabodha).    In 
commenting    upon    the    concluding    sentence    of    this 
Brdhmana—  ("q?TR^  <=RJWtffafr  ftW  JfT??Mt  foil  If) 
?3  also  in  commenting  upon  the  text("?FWr«s^Wfi  •JlfosW 
MfMl")    etc.  at  the  end  of  the  fifth  Brdhmana  of  the 
previous   chapter  and   upon   vi.  iv.  22   of  the   sixth 
chapter,  Sri  Sahkara  discusses  the  place  of  sathnydsa 
and  its  value  in  the  advaitic  scheme  of  life  and  libera- 
tion, and  emphasises  the  necessity  for  renunciation  as 
providing  special  facilities  for  unhampered  realisation  ; 
and  in  this  connection,   as  elsewhere,   he  is  not  in 
favour  of  any  kind  of  accommodation,  in  practice  or 
theory,  with  the  advocates  of  the  karma-mdrga. 

The  third  division  of  the  Brhaddranyaka  is  known 
as  the  Khila-kdnda  and  deals  with  certain  modes  of 
meditation.  The  messages  of  the  Brhaddranyaka  onto- 
logy are  conveyed  in  the  texts — ("8fl£  JWlfer"}  "ajiy^- 
toRfof"}  "8TTRT  8?fafr  %faf  W)-  The  pragmatic 
message  of  this  Upanisad  is  embodied  in  the  text 
("Wflj  *  3PRi  SlHtsfa").  The  discipline  of  this  Upa- 
nisad and  its  aim  are  embodied  in  the  soul-elevating 
abhydrohamantra — 'From  non-being,  lead  me  to  being; 
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from  darkness,  lead  me  to  light;  from  death,  lead  me  to 

deathlessness'—  ("ercrcft  W  Q&P*  s  cWST  m    ssfrfcPaJPT  ; 
%4l+l|S%i  IW").      All  the  teachings  of  this  Upanisad 
are  summed  up  in  the  first  mantra  of  the  Khila-kdnda — 
'That  is  the  whole;  the  whole  is  this  :  from  the  whole 
rises  up  the  whole  ;  and  having  seized  the  whole  of  the 
whole,  the  whole  alone  remains' — "art    9"W?«*    ^"ifat? 
^^Hfsit  I    ^?T  ^JTT^I  "jnifarafaiujcl'  ||''     Such  as 
are  able  to  see  the  defects   of   the    holism  of  General 
Smuts  may  find  comfort  in  the  unimpeachable  wholism 
embodied  in  this  mantra  at  the  beginning  of  the  Khila- 
kdnda.  This  holism  of  General  Smuts  may  have,  indeed, 
a  chance  of  meeting  with  the  approval  of  advaitic  dia- 
lectics, only  if  it  links  itself  up,  as  an  ancillary,  to  the 
wholism  of  the  absolute  monism  of  the  Brhadaranyaka 
The  most  striking  message  of  this  Upanisad  on  the  ethic- 
al side  is  embodied  in  the' lesson  which  every  meditator 
is  asked  to  read  in  the  dental  rumblings  of  the  three 
da's  (5-^5)    of  a  thunder-clap,  which  are  suggestive  of 
self-restraint  (%R)  self-sacrifice  (^K)and  merciful  benev- 
olence   (^zjt).    This  great  ethical  teaching  is  embodied 
in  the  text— "?1^5R  %$<*KI*I  ^rfafa"    and  Prajdpati 
conveys  it  to  his  three  classes  of  children — the  devas, 

the  manusyas,  and  the  asuras.  Such  of  the  men  as 
are  godly  in  their  nature  and  are  tossed  about  by 
kdma,  though  otherwise  good,  should  be  understood, 
according  to  Sri  Sankara,  as  gods  (%3T:)  among  men  ; 
such  of  them  as  are  grasping  and  greedy  and  actuated 
by  lobha,  should  be  taken  as  men  (qguji:)  among  men; 
and  cruel  men,  demonised  by  krodha,  should  be  taken 
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as  demons  (3*51T;),  All  men  should  constantly  practise 
dama,  ddna  and  dayd  to  exorcise  the  monsters  of  kdma, 
lobha  and  krodha. 

Some  alien  and  alien-minded  scholars  are  not 
inclined  to  see  any  systematic  presentation  of  a  philo- 
sophical doctrine  in  the  Upanisads  and  believe  that  the 
Upanisads,  including  even  the  Brhaddranyaka,  form 
a  spiritual  conglomerate  of  several  things  of  varying 
value  belonging  to  different  stages — of  thaumaturgic 
pebbles,  dualistic  and  pluralistic  toys  and  monistic 
gems.  Those  who  carefully  study  the  Brhaddranyaka, 
and  Sri  Sankara's  great  bhdsya  thereon,  cannot  easily 
resist  the  feeling  that  the  Brhaddranyaka  thought  is  an 
integral  whole  which  is  rooted  on  the  advaita  doctrine 
and  has  it  as  its  precious  \ruxt,  which  uses  a  sound 
system  of  exposition  and  dialectics  easily  lending 
themselves  to  being  expressed  in  the  terms  of  the 
Gautamiya  logic,  and  which  refuses  to  accommodate 
itself  in  a  satisfactory  manner  to  any  form  of  pluralistic 
realism  or  to  any  kind  of  the  timid  spiritual  and  meta- 
physical compromises  involved  in  the  bhedd-bheda 
(difference-cum-identity)  phases  of  monistic  thought 
belonging  to  the  Pre-Sankara  or  Post-Sankara  stage  in 
the  history  of  Veddnta 

S.  Kuppuswami  Sastri 


NOTE 

The  Vedas,  which  are  the  oldest  religious  literature 
of  the  world,  and  are  the  highest  authority  with  the 
Hindus  in  matters  religious,  consist  of  two  main 
divisions — the  Mantras  and  the  Brahmanas.  Though 
the  latter  are  a  sort  of  commentary  on  the  former,  both 
have  equal  authority.  A  Mantra  may  be  in  verse, 
with  fixed  feet  and  syllables,  when  it  is  called  Re,  or 
it  may  not  have  any  fixity  of  feet  and  syllables,  when 
it  is  called  Yajus.  A  Re  that  can  be  sung  is  called  a 
Saman.  These  three  classes  of  Mantras  have  been 
grouped  into  four  compilations  or  Samhitas,  which  are 
called  the  Rg-Veda,  the  Yajur-Veda,  the  Sama-Veda 
and  the  Atharva-Veda  Samhita.  The  common  name 
for  the  first  three  is  Trayi,  which  means  a  triad.  The 
Vedas  are  also  called  Srutis,  as  distinguished  from  the 
Smrtis,  under  which  comes  all  other  sacred  literature, 
and  which  derive  their  authority  from  the  Srutis. 

The  Vedas  are  claimed  to  be  eternal.  They  are 
not  the  creation  of  man.  Only  they  were  revealed  to 
certain  highly  spiritual  persons,  called  Rsis. 

Each  Samhita  had  one  or  more  Brahmanas,  only 
a  few  of  which  are  extant.  The  Yajur-Veda,  which 
has  two  forms.  Dark  and  White,  has  the  Taittiriya  and 
Satapatha  Brahmanas  respectively.  The.  White  Yajur- 
Veda  was  revealed  to  Yajnavalkya  through  the  grace 
of  the  Sun,  who  appeared  to  him  in  an  equine  form. 
Hence,  by  a  derivative  meaning,  it  is  also  called  the 
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.Vajasaneyi  Samhita,  and  the  Satapatha  Brahmana  the 
Vajasaneyi  Brahmana. 

Some  of  the  Brahmanas  have  a  portion  called 
Aranyaka,  in  which,  oftener  than  elsewhere,  are  found 
one  or  more  Upanisads.  The  Upanisads  constitute  the 
Jnana-Kanda,  as  treating  of  philosophy,  while  the  rest 
of  the  Vedas  is  called  Karma-Kanda,  as  dealing  with 
rituals. 

The    Samhitas    as    well    as    the   Brahmanas   had 
various  recensions  or  Sakhas  according  to  their  original 
teachers,    after    whom  they  were  named.     The  Sata- 
patha  Brahmana   has    the    Kanva    and  Madhyandina 
recensions,    which   differ  greatly  from   each  other  in 
content  as  well  as  the  number  and  arrangement  of  their 
books    and    chapters,    the    former    having    seventeen 
Kandas  or  books,  and  the  latter  only  fourteen.    The 
Brhadaranyaka  Upanisad  forms  the  concluding  portion 
of  the  last  book,  named  'Aranyaka,'.  of  both  recensions. 
But  while  the  bulk  of   matter   in    both  versions  is  the 
same,    there    are  marked  discrepancies    too.    Sankara 
has  commented  upon  the  Kanva  recension. 

It  may  be  mentioned  in  passing  that  this  recension 
of  the  Satapatha  Brahmana  is  not  only  not  in  print, 
but  is  also  not  easily  accessible  in  its  entirety  even  in 
a  manuscript  form.  This  is  all  the  more  true  of 
Sayanacarya's  great  commentary  on  this  Brahmana. 
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THE  PEACE  CHANT 

*  Jarfo:  differ:  snfcr.  i 

Om.  That  (Brahman)  is  infinite,  and  this 
(universe)  is  infinite.  The  infinite  proceeds  from 
the  infinite.  (Then)  taking  the  infinitude  of  the 
infinite  (universe),  it  remains  as  the  infinite 
(Brahman)  alone. 

Om  Peace  !  Peace, !  Peace  ! 


THE 

BRHADARANYAKA  UPANISAD 


CHAPTER  I 

SECTION  I 

Om.  Salutation  to  Brahman  (Hiranyagarbha1) 
and  the  other  sages  forming  the  line  of  teachers  who 
have  handed  down  the  knowledge  of  Brahman.  Salu- 
tation to  our  own  teacher. 

With  the  words,  '  The  head  of  the  sacrificial  horse 
is  the  dawn,'  etc.  begins  the  Upanisad  connected  with 
the  Vajasaneyi-Brahmana.  This  concise  commentary 
is  being  written  on  it  to  explain  to  those  who  wish  to 
turn  away  from  this  relative  world  (Sarhsara),  the 
knowledge  of  the  identity  of  the  individual  self  and 
Brahman,  which  is  the  means  of  eradicating  the  cause 
of  this  world  (ignorance).  This  knowledge  of  Brahman 
is  called  '  Upanisad  '  because  it  entirely  removes  this 
relative  world  together  with  its  cause  from  those  who 
betake  themselves  to  this  study,  for  the  root  '  sad  '  pre- 
fixed by  'upa'  and  'ni'  means  that.  Books  also  are 
called  Upanisads  as  they  have  the  same  end  in  view. 

This  Upanisad  consisting  of  six  chapters  is  called 
'Aranyaka'  as  it  was  taught  in  the  forest  (Aranya). 
And  because  of  its  large  size  it  is  called  Brhadaranyaka. 
Now  we  are  going  to  describe  its  relation  to  the  cere- 
monial portion  of  the  Vedas.  The  whole  of  the  Vedas 
is  devoted  to  setting  forth  the  means  of  attaining  what 
is  good  and  avoiding  what  is  evil,  in  so  fax  as  these 

>  The  being  identified  with  the  cosmic  mind. 
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are  not  known  through  perception  and  inference,  for 
all  people  naturally  seek  these  two  ends.     In  matters 
coming  within  the  range  of  experience,  a  knowledge  of 
the  means  of  attaining  the  good  and  avoiding  the  evil 
ends  is  easily  available  through  perception  and  infer- 
ence.   Hence  the  Vedas  are  not  to  be  sought  for  that. 
Now,  unless  a  person  is  aware  of  the  existence  of  the 
self  in  a  future  life,  he  will  not  be  induced  to  attain 
what  is  good  and  avoid  what  is  evil  in  that  life.    For 
we  have  the  example  of  the  materialists.     Therefore 
the  scriptures  proceed  to  discuss  the  existence  of  the 
self  in  a  future  life  and  the  particular  means  of  attain- 
ing the  good  and  avoiding  the  evil  in  that  life.    For 
we  see  one  of  the  Upanisads  starts  with  the  words, 
'  There  is  a  doubt  among  men  regarding  the  life  after 
death,  some  saying  that  the  self  exists,  and  others  that 
it  does  not '  (Ka.  I.  20),  and  concludes,  '  It  is  to  be 
realised  as  existing  indeed  '  (Ka.  VI.  13),  and  so  on. 
Also,  beginning  with,   '  How  (the  self  remains)  after 
death  '  (Ka.  V.  6),  it  ends  with,  '  Some  souls  enter 
the  womb  to  get  a  new  body,  while  others  are  born 
as  stationary  objects   (plants  etc.),    all  according  to 
their  past  work  and  knowledge  '  (Ka.  V.  7).     Else- 
where beginning  with,  '  The  man  (self)  himself  becomes 
the  light '  (IV.  iii.  9),  it  ends  with,  '  It  is  followed  by 
knowledge,  work  '  (IV.  iv.  2).    Also,  '  One  becomes 
good  through  good  work  and  evil  through  evil  work ' 
(III.  ii.  13).    Again  beginning  with,  '  I  will  instruct 
you  '  (II.  i.  15),  the  existence  of  the  extracorporeal 
self  is  established  in  the  passage,  '  Full  of  conscious- 
ness (i.e.  identified  with  the  mind),'  etc.  (II.  i.  16-17). 
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Objection :    Is  it  not  a  matter  of  perception? 

Reply  :  No,  for  we  see  the  divergence  of  opinion 
among  different  schools.  Were  the  existence  of  the 
self  in  a  future  body  a  matter  of  perception,  the 
materialists  aiid  Buddhists  would  not  stand  opposed  to 
us,  saying  that  there  is  no  self.  For  nobody  disputes 
regarding  an  object  of  perception  such  as  a  jar,  saying 
it  does  not  exist. 

Objection  :  You  are  wrong,  since  a  stump,  for 
instance,  is  looked  upon  as  a  man  and  so  on. 

Reply  :  No,  for  it  vanishes  when  the  truth  is 
known.  There  are  no  more  contradictory  views  when 
the  stump,  for  instance,  has  been  definitely  known  as 
such  through  perception.  The  Buddhists,  however, 
in  spite  of  the  fact  that  there  is  the  ego-consciousness, 
persistently  deny  the  existence  of  the  self  other  than 
the  subtle  body.1  Therefore,  being  different  from 
objects  of  perception,  the  existence  of  the  self  cannot 
be  proved  by  this  means.  Similarly  inference  too  is 
powerless. 

Objection  :  No,  since  the  Srati  (Veda)  points  out 
certain  grounds  of  inference2  for  the  existence  of  the 
self,  and  these  depend  on  perception,  (these  two  are 
also  efficient  means  of  the  knowledge  of  the  self). 

Reply  :  Not  so,  for  the  self  cannot  be  perceived 
as  having  any  relation  to  another  life.  But  when  its 
existence  has  been  known  from  the  Sruti  and  from 

1  The  five  elements,  ten  organs,  vital  force  (with  its  five- 
fold function)  and  mind  (in  its  fourfold  aspect).  Or  the  tea 
organs,  five  vital  forces,  Manas  and  intellect. 

1  Such  as  desires  etc.,  which  must  have  a  basis,  and  this 
is  the  self. 
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certain  empirical  grounds  of  inference  cited  by  it,  the 
Mimamsakas  and  logicians,  who  follow  in  its  foot- 
steps, fancy  that  those  Vedic  grounds  of  inference  such 
as  the  ego-consciousness  are  the  products  of  their  own 
mind,  and  declare  that  the  self  is  knowable  through 
perception  and  inference. 

In  any  case,  a  man  who  believes  that  there  is  a 
self  which  gets  into  relation  with  a  future  body,  seeks 
to  know  the  particular  means  of  attaining  the  good 
and  avoiding  the  evil  in  connection  with  that  body. 
Hence  the  ceremonial  portion  of  the  Vedas  is  intro- 
duced to  acquaint  him  with  these  details.  But  the 
cause  of  that  desire  to  attain  the  good  and  avoid  the 
evil,  viz.  ignorance  regarding  the  Self,  which  expresses 
itself  as  the  idea  of  one's  being  the  agent  and  experi- 
encer,  has  not  been  removed  by  its  opposite,  the 
knowledge  of  the  nature  of  the  self  as  being  identical 
with  Brahman.  Until  that  is  removed,  a  man 
prompted  by  such  natural  defects  of  his  as  attachment 
or  aversion  to  the  fruits"  of  his  actions,  proceeds  to  act 
even  against  the  injunctions  and  prohibitions  of  the 
scriptures,  and  under  the  powerful  urge  of  his  natural 
defects  accumulates  in  thought,  word  and  deed  a  good 
deal  of  work  known  as  iniquity,  producing  harm, 
visible  and  invisible.  This  leads  to  degradation  down 
to  the  state  of  stationary  objects.  Sometimes  the 
impressions  made  by  the  scriptures  are  very  strong,  in 
which  case  he  accumulates  in  thought,  word  and  deed 
a  great  deal  of  what  is  known  as  good  work  which 
contributes  to  his  well-being.  This  work  is  twofold: 
that  attended  with  meditation,  and  that  which  is 
mechanical.    Of  these,  the  latter  results  in  the  attain- 
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ment  of  the  world  of  the  Manes  and  so  on  ;  while 
work  coupled  with  meditation  leads  to  worlds  beginning 
with  that  of  the  gods  and  ending  with  the  world  of 
Hiranyagarbha.1  The  Sruti  says  on  the  point,  'One 
who  sacrifices  to  the  Self  is  better  than  one  who  sacri- 
fices to  the  gods/  etc.  (S.  XL  ii.  6.  13,  adapted).  And 
the  Smrti:  'Vedic  work  is  twofold,'  etc.  (M.  XII.  88). 
When  the  good  work  balances  the  evil,  one  becomes 
a  man.  Thus  the  transmigration  beginning  with  the 
state  of  Hiranyagarbha  and  the  rest  and  ending  with 
that  of  stationary  objects,  which  a  man  with  his 
natural  defects  of  ignorance  etc.  attains  through  his 
good  and  bad  deeds,  depends  on  name,  form  and 
action.  This  manifested  universe,  consisting  of  means 
and  ends,  was  in  an  undifferentiated  state  before  its 
manifestation.  That  relative- universe,  without  begin- 
ning and  end  like  the  seed  and  the  sprout  etc.,  created 
by  ignorance  and  consisting  in  a  superimposition  of 
action,  its  factors  and  its  results  on  the  Self,  is  an  evil. 
Hence  for  the  removal  of  the  ignorance  of  a  man  who 
is  disgusted  with  this  universe,  this  Upanisad  is  being 
commenced  in  order  to  inculcate  the  knowledge  of 
Brahman  which  is  the  very  opposite  of  that  ignorance. 
The  utility  of  this  meditation  concerning  the  horse 
sacrifice  is  this:  Those  who  are  not  entitled  to  this 
sacrifice  will  get  the  same  result  through  this  medita- 
tion itself.  Witness  the  Sruti  passages:  '  Through 
meditation  or  through  rites  '  (S.  X.  iv.  3.  9),  and  'This 
(meditation  on  the  vital  force)  certainly  wins  the  world' 
(I.  iii.  28). 

1  The  being  identified  with  the  sum  total  of  all  minds. 
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Objection  :    This  meditation  is  just  a  part  of  the 
rite. 

Reply  :  No,  for  the  following  Sruti  passage  allows 
option :  'He  who  performs  the  horse  sacrifice,  or  who 
knows  it  as  such'  (Tai.  S.  V.  iii.  12.  2).  Since  it 
occurs  in  a  context  dealing  with  knowledge,  and  since 
we  see  the  same  kind  of  meditation  based  on  resem- 
blance being  applied  to  other  rites1  also,  we  understand 
that  meditation  will  produce  the  same  result.  Of  all 
rites  the  greatest  is  the  horse  sacrifice,  for  it  leads  to 
identity  with  Hiranyagarbha  in  his  collective  and 
individual  aspects.  And  its  mention  here  at  the  very 
beginning  of  this  treatise  on  the  knowledge  of 
Brahman  is  an  indication  that  all  rites  fall  within  the 
domain  of  relative  existence.  It  will  be  shown  later 
on  that  the  result  of  this  meditation  is  identification 
with  Hunger  or  Death. 

Objection  :    But  the  regular  (Nitya)  rites  are  not 
productive  of  relative  results. 

Reply  :    Not  so,  for  the  Sruti  sums  up  the  results 
of  all  rites  together.    Every  rite  is  connected  with  the 

wife.    In  the  passage,  'Let  me  have  a  wife 

This  much  indeed  is  desire'  (I.  iv.  17),  it  is  shown  that 
all  action  is  naturally  prompted  by  desire,  and  that 
the  results  achieved  through  a  son,  through  rites  and 
through  meditation  are  this  world,  the  world  of  the 
Manes  and  that  of  the  gods  respectively  (I.  v.  16),  and 
the  conclusion  arrived  at  will  be  that  everything  con- 
sists of  the  three  kinds  of  food:  'This  (universe) 
indeed   consists   of  three   things:    name,    form   and 

1  As  in  the  passage,   'This  world,   O  Gautama,   is  fire' 
(VI.  ii.  11). 
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action'  (I.  vi.  i).  The  manifested  result  of  all  action 
is  nothing  but  the  relative  universe.  It  is  these  three 
which  were  in  an  undifferentiated  state  before  mani- 
festation. That  again  is  manifested  owing  to  the 
resultant  of  the  actions  of  all  beings,  as  a  tree  comes 
out  of  the  seed.  This  differentiated  and  undifferen- 
tiated universe,  consisting  of  the  gross1  and  subtle 
worlds  and  their  essence,  falls  within  the  category  of 
ignorance,  and  has  been  superimposed  by  it  on  the 
Self  as  action,  its  factors  and  its  results  as  if  they  were 
Its  own  form.  Although  the  Self  is  different  from 
them,  has  nothing  to  do  with  name,  form  and  action, 
is  one  without  a  second  and  is  eternal,  pure,  enlight- 
ened and  free  by  nature,  yet  It  appears  as  just  the 
reverse  of  this,  as  consisting  of  differences  of  action, 
its  factors  and  its  results,  and  so  on.  Therefore  for 
the  removal  of  ignorance,  the  seed  of  defects  such  as 
desire  and  of  action — like  the  removal  of  the  idea  of 
a  snake  from  a  rope — with  regard  to  a  man  who  is 
disgusted  with  this  universe  of  means  and  ends, 
consisting  of  actions,  their  factors  and  their  results — 
having  realised  that  they  are  just  so  much,  the 
knowledge  of  Brahman  is  being  set  forth. 

The  first  two  sections  beginning  with,  '  The  head 
of  the  sacrificial  horse  is  the  dawn,'  will  be  devoted 
to  the  meditation  regarding  the  horse  sacrifice.  The 
meditation  about  the  horse  is  described,  as  the  horse  is 
the  most  important  thing  in  this  sacrifice.  Its  import- 
ance is  indicated  by  the  fact  that  the  sacrifice  is  named 

1  Earth,  water  and  fire  are  the  gross  world,  and  air  and 
the  ether  the  subtle  world.  Their  essence  is  the  simple  form 
of  each,  before  its  combination  with  the  other  four  elements. 
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after  it,  and  its  presiding  deity  is  Prajapati  (Hiranya- 
garbha). 

3*  I    =OTT  err  auanpi  ^wfPl  fifr*:  I    q^T^J-S 

crren  srrnr:,  grewfofagpro,  *fac*rc  sncwrsa^r 

^tft  i    eft:  $3%  ^rdR^i*jd[<Hi  sfasft  qrsr^m, 

•fipn:  qr^sr,  3dsrrrtw:f^*i:  «?^r',  ^aMls^Tf^,  ureri^ir- 

wrreiT^ai  qsrffljr,  altera  rr«r  srfegrt,   «^ranw4- 

crfsdtcitT,  4&tsgjci  ae^arofij,  «i»ta&    ashlar, 
«iFfecreierrerii  \\\ 

I.  Om.  The  head  of  the  sacrificial  horse 
is  the  dawn,  its  eye  the  sun,  its  vital  force1  the 
air,  its  open  mouth  the  fire  called  Vaisvanara, 
and  the  body  of  the  sacrificial  horse  is  the  year. 
Its  back  is  heaven,  its  belly  the  sky,  its  hoof  the 
earth,  its  sides  the  four  quarters,  its  ribs  the 
intermediate  quarters,  its  members  the  seasons, 
its  joints  the  months  and  fortnights,  its  feet  the 
days  and  nights,  its  bones  the  stars  and  its  flesh 
the  clouds.  Its  half -digested  food  is  the  sand, 
its  blood-vessels  the  rivers,  its  liver  and  spleen 
the  mountains,  its  hairs  the  herbs  and  trees.  Its 
forepart  is  the  ascending  sun,  its  hind  part  the 
descending   sun,    its   yawning   is    lightning,    its 

1  Represented  by  the  breath. 
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shaking   the   body   is    thundering,    its    making 
water  is  raining,  and  its  neighing  is  voice. 

The  head  of  the  sacrificial  horse,  i.e.  one  fit  for  a 
sacrifice,  is  the  dawn,  a  period  of  about  three  quarters 
of  an  hour  just  before  sunrise.  The  particle  'vai' 
recalls  something  well-known,  here,  the  time  of  dawn. 
The  similarity  is  due  to  the  importance  of  each.  The 
head  is  the  most  important  part  of  the  body  (and  so 
is  the  dawn  of  the  day).  The  horse  which  is  a  part 
of  the  sacrifice  has  to  be. purified  ;  hence  its  head  and 
other  parts  of  its  body  are  to  be  looked  upon  as  certain 
divisions  of  time  etc.  (and  not  vice  versa).  And  it 
will  be  raised  to  the  status  of  Prajapati  by  being 
meditated  upon  as  such.  In  other  words,  the  horse 
will  be  deified  into  Prajapati  if  the  ideas  of  time,  worlds 
and  deities  be  superimposed  on  it,  for  Prajapati  com- 
prises these.  It  is  like  converting  an  image  etc.  into 
the  Lord  Visnu  or  any  other  deity.  Its  eye  the  sun, 
for  it  is  next  to  the  head  (as  the  sun  is  next  to,  or  rises 
just  after  the  dawn),  and  has  the  sun  for  its  presiding 
deity.  Its  vital  force  the  air,  because  as  the  breath 
it  is  of  the  nature  of  air.  Its  open  mouth  the  fire 
called  Vai&vdnara.  The  word  'Vatevanara'  specifies 
the  fire.  The  mouth  is  fire,  because  that  is  its  presid- 
ing deity.  The  body  of  the  sacrificial  horse  is  the 
year  consisting  of  twelve  or  thirteen1  months.  The 
word  'Atman'  here  means  the  body.  The  year  is  the 
body  of  the  divisions  of  time  ;  and  the  body  is  called 
Atman,  as  we  see  it  in  the  Sruti  passage,  'For  the 
Atman  (trunk)  is  the  centre  of  these  limbs'  (Tai.  A.  II. 

1  Including  the  intercalary  month. 
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iii.  5).    The  repetition  of  the  phrase  'of  the  sacrificial' 
horse'  is  intended  to  show  that  it  is  to  be  connected 
with  all  the  terms.    Its  back  is  heaven,  because  both 
are  high.    Its  belly  the  sky,  because  both  are  hollow. 
Its  hoof  the  earth  :  '  Pajasya  '  should  be  '  Padasya  ' 
by  the  usual  transmutation  of  letters,  meaning  a  seat 
for  the  foot.    Its  sides  the  four  quarters,  for  they  are 
connected  with  the  quarters.     It  may  be  objected  that 
the  sides  being  two  and  the  quarters  four  in  number, 
the  parallel  is  wrong.    The  answer  to  it  is  that  since  the 
head  of  the  horse  can  be  in  any  direction,  its  two  sides 
can  easily  come  in  contact  with  all  the  quarters.    So 
it  is  all  right.    Its  ribs  the  intermediate  quarters  such 
as    the    south-east.    Its    members    the   seasons:    The 
latter,  being  parts  of  the  year,  are  its  limbs,  which 
brings  out  the  similarity.     Its  joints  the  months  and 
fortnights,  because  both  connect  (the  latter  connect  the 
parts  of  the  year  as  joints  do  those  of  the  body).    lis 
feet  the   days  and  nights.    The  plural  in  the  latter 
indicates  that  those1  pertaining  to  Prajapati,  the  gods, 
the  Manes  and  men  are  all  meant.     '  Pratistha  literally 
means  those  by  which  one  stands  ;  hence  feet.     The 
deity  representing  time  stands  on  the  days  and  nights, 
as  the  horse  does  on  its  feet.    Its  bones  the  stars,  both 
being  white.    Its  flesh  the  clouds:    The  word  used  in 
the  text  means  the  sky,  but  since  this  has  been  spoken 
of  as  the  belly,  here  it  denotes  the  clouds  which  float 
in  it.    They  are  flesh,  because  they  shed  water  as  the 

1  A  month  of  ours  makes  a  day  and  night  of  the  Manes. 
A  year  of  ours  makes  a  day  and  night  of  the  gods  ;  and 
twenty-four  million  years  of  the  latter  make  a  day  and  night 
of  Prajapati,  equivalent  to  two  Kalpas  or  cycles  of  ours. 
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flesh    sheds    blood.     Its    half-digested    food    in    the 
stomach  is   the  sand,   because   both  consist   of  loose 
parts.    Its    blood-vessels    the    rivers,    for   both   flow. 
The  word  in  the  text,  being  plural,   denotes  blood- 
vessels here.    Its  liver  and  spleen  the  mountains,  both 
being  hard  and  elevated.     'Yakrt'  and  'Kloman'  are 
muscles  below  the  heart  on  the  right  and  left.    The 
latter  word,  though  always  used  in  the  plural,  denotes 
a  single  thing.    Its  hairs  the  herbs  and  trees  :  These, 
being  small  and  large  plants  respectively,  should  be 
applied  to  the  short  and  long  hairs  according  to  fitness. 
Its  forepart,  from  the  navel  onward,  is  the  ascending 
(lit.    'rising')   sun,    up   to   noon.    Its   hind  part   the 
descending   (lit.    'setting')   sun,   from   noon   on.    The 
similarity   consists   in   their   being   the   anterior   and 
posterior  parts  respectively  in  each  case.    Its  yawning 
or  stretching  or  jerking  the  limbs  is  lightning,  because 
the  one  splits  the  cloud,  and  the  other  the  mouth.    Its 
shaking  the   body   is  thundering,   both  producing  a 
sound.      Its  making   water  is  raining,   owing  to  the 
similarity  of  moistening.     And  its  neighing  is  voice  or 
sound — no  fancying  is  needed  here. 

s^  &*$  ;^dir*tfemi>bMiqd,  ?n?i  <$  sip£ 

tftfo  ;  «*$  WT  sn?sf  H%THRRrt:  *W*fc«d,:  I     fir 

^«jwJi<5  ^gs  «wfw  s^,  sig^t  *ftfn:  n^ii 

J%  SPOT  SJTgTTH  II 

2.    The  (gold)  vessel  called  Mahiman  in  front 
of  the  horse,  which  appeared  about  it  (i.e.  point* 


12  BgHADARAtfYAKA  UPANI$AD  [i.i.a. 

ing  it  out),  is  the  day.  Its  source  is  the  eastern 
sea.  The  (silver)  vessel  called  Mahiman  behind 
the  horse,  which  appeared  about  it,  is  the  night. 
Its  source  is  the  western  sea.  These  two  vessels 
called  Mahiman  appeared  on  either  side  of  the 
horse.  As  a  Haya  it  carried  the  gods,  as  a 
Vajin  the  celestial  minstrels,  as  an  Arvan  the 
Asuras,  and  as  an  Asva  men.  The  Supreme 
Self  is  its  stable  and  the  Supreme  Self  (or  the 
sea)  its  source. 

The  vessel  called  Mahiman,  etc.  Two  sacrificial 
vessels  called  Mahiman,  made  of  gold  and  silver  re- 
spectively, are  placed  before  and  behind1  the  horse. 
This  is  a  meditation  regarding  them.  The  gold  vessel 
is  the  day,  because  both  are  bright.  How  is  it  that 
the  vessel  in  front  of  the  horse,  which  appeared  about 
(lit.  'after')  it,  is  the  day?  Because  the  horse  is 
Prajapati.  And  it  is  Prajapati  consisting  of  the  sun 
etc.   who  is  pointed  out   by  the  vessel  that  we  are 

required  to  look  upon  as  the  day The  preposition 

'anu'  here  does  not  mean  'after,'  but  points  out 
something. — So  the  meaning  is,  the  gold  vessel 
(Mahiman)  appeared  pointing  out  the  horse  as 
Prajapati,  just  as  we  say  lightning  flashes  pointing  out 
(Anu)  the  tree.  Its  source,  the  place  from  which  the 
vessel  is  obtained,  is  the  eastern  sea.  Literally 
translated,  it  would  mean,  'is  in  the  eastern  sea,'  but 
the  locative  case-ending  should  be  changed  into  the 


1  That  is,  before  and  after  the  horse  is  killed. 
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nominative  to  give  the  required  sense.  Similarly  the 
silver  vessel  behind  the  horse,  which  appeared  about 
ii,  is  the  night,  because  both  ('Rajata'  and  'Ratri') 
begin  with  the  same  syllable  (Ra),1  or  because  both 
are  inferior  to  the  previous  set.  Its  source  is  the 
western  sea.  The  vessels  are  called  Mahiman,  because 
they  indicate  greatness.  It  is  to  the  glory  of  the  horse 
that  a  gold  and  a  silver  vessel  are  placed  on  each  side 
of  it.  These  two  vessels  called  Mahiman,  as  described 
above,  appeared  on  either  side  of  the  horse.  The 
repetition  of  the  sentence  is  to  glorify  the  horse,  as 
much  as  to  say  that  for  the  above  reasons  it  is  a 
wonderful  horse.  The  words  'As  a  Haya'  etc.  are 
similarly  eulogistic.  'Haya'  comes  from  the  root  'hi,' 
meaning,  to  move.  Hence  the  word  means  'possess- 
ing great  speed.'  Or  it  may  mean  a  species  of  horse. 
It  carried  the  gods,  i.e.  made  them  gods,  since  it  was 
Prajapati  ;  or  literally  carried  them.  It  may  be  urged 
that  this  act  of  carrying  is  rather  a  reproach.  But  the 
answer  is  that  carrying  is  natural  to  a  horse  ;  so  it  is 
not  derogatory.  On  the  contrary,  the  act,  by  bringing 
the  horse  into  contact  with  the  gods,  was  a  promotion 
for  it.  Hence  the  sentence  is  a  eulogy.  Similarly 
'Vajin'  and  the  other  terms  mean  species  of  horses. 
As  a  Vajin  it  carried  the  celestial  minstrels  ;  the  ellipsis 
must  be  supplied  with  the  intermediate  words. 
Similarly  as  an  Arvan  (it  carried)  the  Asuras,  and  as 
an  Aiva  (it  carried)  men.  The  Supreme  Self — 
'Samudra'  here   means  that — is  its  stable,  the  place 

1  Anandagiri  takes  'Varna'  in  the  sense  of  colour  or 
lustre,  instead  of  syllable,  in  which  case  the  night  must  be 
supposed  to  be  a  moon-lit  one. 
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where  it  is  tied.  And  the  Supreme  Self  its  source,  the 
•cause  of  its  origin.  Thus  it  has  sprung  from  a  pure 
source  and  lives  in  a  pure  spot.  So  it  is  a  tribute  to 
the  horse.  Or  'Samudra'  may  mean  the  familiar  sea, 
for  the  Sruti  says,  'The  horse  has  its  source  in  water' 
(Tai.  S.  II.  iii.  I2J. 


SECTION  II 


^5  fsfc&m  srreft^,  qqjffijHifrwwV— 

Wife  «T  qqfldci«hW&^  t?  ill  ll 


i.  There  was  nothing  whatsoever  here  in 
the  beginning.  It  was  covered  only  by  Death 
(Hiranyagarbha),  or  Hunger,  for  hunger  is 
death.  He  created  the  mind,  thinking,  'Let  me 
have  a  mind.'1  He  moved  about  worshipping 
(himself).  As  he  was  worshipping,  water  was 
produced.  (Since  he  thought),  'As  I  was  wor- 
shipping, water  sprang  up,'  therefore  Arka  (fire) 
is  so  called.  Water  (or  happiness)  surely  comes 
to  one  who  knows  how  Arka  (fire)  came  to  have 
this  name  of  Arka. 

Now  the  origin  of  the  fire  that  is  fit  for  use  in  the 
horse  sacrifice  is  being  described.     This  story  of  its 


1  The  word  used  here  is  'Ataan,'  which  among  other 
-things  means  the  body,  Manas,  intellect,  individual  self  and 
Supreme  Self.  The  correct  meaning  at  each  place,  as  here, 
is  to  be  determined  from  the  context.  The  word  occurs  again 
in  paragraph  4,  where  it  means  the  body. 
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origin  is  meant  as  a  eulogy  in  order  to  prescribe  a 
meditation  concerning  it.  There  was  nothing  what- 
soever differentiated  by  name  and  form  here,  in  the 
universe,  in  the  beginning,  i.e.  before  the  manifesta- 
tion of  the  mind  etc. 

Question  :  Was  it  altogether  void? 
Nihilistic  view  :  It  must  be  so,  for  the  Sruti  says, 
'There  was  nothing  whatsoever  here.'  There  was 
neither  cause  nor  effect.  Another  reason  for  this  con- 
clusion is  the  fact  of  origin.  A  jar,  for  instance,  is 
produced.  Hence  before  its  origin  it  must  have  been 
non-existent. 

The  logician  objects  :  But  the  cause  cannot  be 
non-existent,  for  we  see  the  lump  of  clay,  for  instance 
(before  the  jar  is  produced).  What  is  not  perceived 
may  well  be  non-existent,  as  is  the  case  with  the  effect 
here.  But  not  so  with  regard  to  the  cause,  for  it  is- 
perceived. 

The  nihilist :  No,  for  before  the  origin  nothing 
is  perceived.  If  the  non-perception  of  a  thing  be  the 
ground  of  its  non-existence,  before  the  origin  of  the 
whole  universe  neither  cause  nor  effect  is  perceived* 
Hence  everything  must  have  been  non-existent. 

Vedantin's  reply :  Not  so,  for  the  Sruti  says, 
'  It  was  covered  only  by  Death.'  Had  there  been 
absolutely  nothing  either  to  cover  or  to  be  covered,  the 
Sruti  would  not  have  said,  '  It  was  covered  by  Death.' 
For  it  never  happens  that  a  barren  woman's  son  is 
covered  with  flowers  springing  from  the  sky.  Yet  the 
Sruti  says,  '  It  was  covered  only  by  Death.'  There- 
fore on  the  authority  of  the  Sruti  we  conclude  that  the 
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cause  which  covered,  and  the  effect  which  was  covered, 
were  both  existent  before  the  origin  of  the  universe. 
Inference  also  points  to  this  conclusion.  We  can  infer 
the  existence  of  the  cause  and  effect1  before  creation. 
We  observe  that  a  positive  effect  which  is  produced 
takes  place  only  when  there  is  a  cause  and  does  not 
take  place  when  there  is  no  cause.  From  this  we  infer 
that  the  cause  of  the  universe  too  must  have  existed 
before  creation,  as  is  the  case  with  the  cause  of  a  jar, 
for  instance. 

Objection  :  The  cause  of  a  jar  also  does  not  pre- 
exist, for  the  jar  is  not  produced  without  destroying 
the  lump  of  clay.    And  so  with  other  things. 

Reply  :  Not  so,  for  the  clay  (or  other  material) 
is  the  cause.  The  clay  is  the  cause  of  the  jar,  and  the 
gold  of  the  necklace,  and  not  the  particular  lump-like 
form  of  the  material,  for  they  exist  without  it.  We 
see  that  effects  such  as  the  jar  and  the  necklace  are 
produced  simply  when  their  materials,  clay  and  gold, 
are  present,  although  the  lump-like  form  may  be 
absent.  Therefore  this  particular  form  is  not  the  cause 
of  the  jar  and  the  necklace.  But  when  the  clay  and 
the  gold  are  absent,  the  jar  and  the  necklace  are  not 
produced,  which  shows  that  these  materials,  clay  and 
gold,  are  the  cause,  and  not  the  roundish  form. 
Whenever  a  cause  produces  an  effect,  it  does  so  by 
destroying  another  effect  it  produced  just  before,  for 
the  same  cause  cannot  produce  more  than  one  effect 
at  a  time.  But  the  cause,  by  destroying  the  previous 
effect,  does  not  destroy  itself.    Therefore  the  fact  that 

1  These  will  be  taken  op  one  by  one. 
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an  effect  is  produced  by  destroying  the  previous  effect, 
the  lump,  for  instance,  is  not  a  valid  reason  to  dis- 
prove that  the .  cause  exists  before  the  effect  is  pro- 
duced. 

Objection  :  It  is  not  correct,  for  the  clay  etc. 
cannot  exist  apart  from  the  lump  and  so  on.  In  other 
words,  you  cannot  say  that  the  cause,  the  clay,  for 
example,  is  not  destroyed  when  its  previous  effect,  the 
lump  or  any  other  form,  is  destroyed,  but  that  it  passes 
on  to  some  other  effect  such  as  the  jar.  For  the  cause, 
the  clay  or  the  like,  is  not  perceived  apart  from  the 
lump  or  jar,  and  so  on. 

Reply  :  Not  so,  for  we  see  those  causes,  the  clay 
etc.,  persist  when  the  jar  and  other  things  have  been 
produced,  and  the  lump  or  any  other  form  has  gone. 

Objection :  The  persistence  noticed  is  due  to 
similarity,  not  to  actual  persistence  of  the  cause. 

Reply  :  No.  Since  the  particles  of  clay  or  other 
material  which  belonged  to  the  lump  etc.  are  percep- 
tible in  the  jar  and  other  things,  it  is  unreasonable  to 
imagine  similarity  through  a  pseudo-inference.  Nor 
is  inference  valid  when  it  contradicts  perception,  for 
it  depends  on  the  latter,  and  the  contrary  view  will 
result  in  a  general  disbelief.  That  is  to  say,  if  every- 
thing perceived  as  'This  is  that'  is  momentary,  then 
the  notion  of  'that'  would  depend  on  another  notion 
regarding  something  else,  and  so  on,  thus  leading  to 
a  regressus  in  infinitum  ;  and  the  notion  of  'This  is 
like  that'  being  also  falsified  thereby,  there  would  be 
no  certainty  anywhere.  Besides  the  two  notions  of 
'this'  and  'that'  cannot  be  connected,  since  there  is 
no  abiding  subject. 
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Objection :  They  would  be  connected  through 
the  similarity  between  them. 

Reply  :  No,  for  the  notions  of  'this'  and  'that' 
cannot  be  the  object  of  each  other's  perception,  and 
(since  according  to  you  there  is  no  abiding  subject 
like  the  Self),  there  would  be  no  perception  of  simi- 
larity. 

Objection  :  Although  there  is  no  similarity,  there 
is  the  notion  of  it. 

Reply :  Then  the  notions  of  'this'  and  'that' 
would  also,  like  the  notion  of  similarity,  be  based  on 
nonentities. 

Objection  (by  the  Yogacara  school):  Let  all 
notions  be  based  on  nonentities.     (What  is  the  harm?) 

Reply  :  Then  your  view  that  everything  is  an 
idea  would  also  be  based  on  a  nonentity. 

Objection  (by  the  nihilist):     Let  it  be. 

Reply  .  If  all  notions  are  false,  your  view  that 
all  notions  are  unreal  cannot  be  established.  There- 
fore it  is  wrong  to  say  that  recognition  takes  place 
through  similarity.  Hence  it  is  proved  that  the  cause 
exists  before  the  effect  is  produced. 

The  effect  too  exists  before  it  is  produced. 

Question  :    How? 

Reply  :  Because  its  manifestation  points  out  its 
pre-existence.  Manifestation  means  coming  within  the 
range  of  perception.  It  is  a  common  occurrence  that 
a  thing,  a  jar  for  instance,  which  was  hidden  by 
darkness  or  any  other  thing  and  comes  within  the 
range  of  perception  when  the  obstruction  is  removed 
by  the  appearance  of  light  or  in  some  other  way,  does 
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not  preclude  its  previous  existence.  Similarly  this- 
universe  too,  we  can  understand,  existed  before  its 
manifestation.  For  a  jar  that  is  non-existent  is  not 
perceived  even  when  the  sun  rises. 

Objection :  No,  it  must  be  perceived,  for  you 
deny  its  previous  non-existence.  According  to  you, 
any  effect,  say  a  jar,  is  never  non-existent.  So  it 
must  be  perceived  when  the  sun  rises.  Its  previous 
form,  the  lump  of  clay,  is  nowhere  near,  and  obstruc- 
tions like  darkness  are  absent  ;  so,  being  existent,  it 
cannot  but  appear. 

Reply  :  Not  so,  for  obstruction  is  of  two  kinds. 
Every  effect  such  as  a  jar  has  two  kinds  of  obstruc- 
tion. When  it  has  become  manifest  from  its  compo- 
nent clay,  darkness  and  the  wall  etc.  are  the  obstruc- 
tions ;  while  before  its  manifestations  from  the  clay  the 
obstruction  consists  in  the  particles  of  clay  remaining 
as  some  other  effect  such  as  a  lump.  Therefore  the 
effect,  the  jar,  although  existent,  is  not  perceived 
before  its  manifestation,  as  it  is  hidden.  The  terms 
and  concepts  'destroyed,'  'produced,'  'existence'  and 
'non-existence'  depend  on  this  twofold  character  of 
manifestation  and  disappearance. 

Objection  :    This  is  incorrect,  since  the  obstruc- 
tions represented  by  particular  forms  such  as  the  lump 
or  the  two  halves  of  a  jar  are  of  a  different  nature. 
To  be  explicit:     Such  obstructions  to  the  manifesta- 
tion of  a  jar  as  darkness  or  the  wall,  we  see,  do  not 
occupy  the  same  space  as  the  jar,  but  the  lump  or  the 
two  halves  of  a  jar  do.   So  your  statement  that  the  jar, 
although  present  in  the  form  of  the  lump  or  the  two- 
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halves,  is  not  perceived  because  it  is  hidden,  is  wrong, 
for  the  nature  of  the  obstruction  in  this  case  is 
different. 

Reply  :  No,  for  we  see  that  water  mixed  with 
milk  occupies  the  same  space  as  the  milk  which 
conceals  it. 

Objection  :  But  since  the  component  parts  of  a 
jar  such  as  its  two  halves  or  pieces  are  included  in 
the  effect,  the  jar,  they  should  not  prove  obstructions 
at  all. 

Reply  :  Not  so,  for  being  separated  from  the  jar 
they  are  so  many  different  effects,  and  can  therefore 
serve  as  obstructions. 

Objection :  Then  the  effort  should  be  directed 
solely  to  the  removal  of  the  obstructions.  That  is  to 
say,  if,  as  you  say,  the  effect,  the  jar  for  instance,  is 
actually  present  in  the  state  of  the  lump  or  the  two 
halves,  and  is  not  perceived  because  of  an  obstruction, 
then  one  who  wants  that  effect,  the  jar,  should  try  to 
remove  the  obstruction,  and  not  make  the  jar.  But 
as  a  matter  of  fact,  nobody  does  so.  Therefore  your 
statement  is  wrong. 

•Reply  :  No,  for  there  is  no  hard  and  fast  rule 
about  it.  It  is  not  always  the  case  that  a  jar  or  any 
other  effect  manifests  itself  if  only  one  tries  to  remove 
the  obstruction  ;  for  when  a  jar,  for  instance,  is  covered 
with  darkness  etc.,  one  tries  to  light  a  lamp. 

Objection  :  That  too  is  just  for  destroying  the 
darkness.  This  effort  to  light  a  lamp  is  also  for 
removing  the  darkness,  which  done,  the  jar  is  auto- 
matically perceived.    Nothing  is  added  to  the  jar. 
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Reply  :  No,  for  the  jar  is  perceived  as  covered 
with  light  when  the  lamp  is  lighted.  Not  so  before  the- 
lighting  of  the  lamp.  Hence  this  was  not  simply  for 
removing  the  darkness,  but  for  covering  the  jar  with 
light,  for  it  is  since  perceived  as  covered  with  light.  • 
Sometimes  the  effort  is  directed  to  the  removal  of  the 
obstruction,  as  when  the  wall,  for  instance,  is  pulled 
down.  Therefore  it  cannot  be  laid  down  as  a  rule 
that  one  who  wants  the  manifestation  of  something 
must  simply  try  to  remove  the  obstruction.  Besides, 
one  should  take  such  steps  as  will  cause  the  manifesta- 
tion for  the  efficacy  of  the  established  practice  regard- 
ing it.  We  have  already  said  that  an  effect  which  is 
patent  in  the  cause  serves  as  an  obstruction  to  the 
manifestation  of  other  effects.  So  if  one  tries  only  to 
destroy  the  previously  manifested  effect  such  as  the 
lump  or  the  two  halves  which  stand  between  it  and  the 
jar,  one  may  also  have  such  effects  as  the  potsherds 
or  tiny  pieces.  These  too  will  conceal  the  jar  and 
prevent  its  being  perceived  ;  so  a  fresh  attempt  will  be 
needed.  Hence  the  necessary  operation  of  the  factors 
of  an  action  has  its  utility  for  one  who  wants  the 
manifestation  of  a  jar  or  any  other  thing.  Therefore 
the  effect  exists  even  before  its  manifestation. 

From  our  divergent  notions  of  the  past  and  future 
also  we  infer  this.  Our  notions  of  a  jar  that  was  and 
one  that  is  yet  to  be  cannot,  like  the  notion  of  the 
present  jar,  be  entirely  independent  of  objects.  For 
one  who  desires  to  have  a  jar  not  yet  made  sets  oneself 
to  work  for  it.  We  do  not  see  people  strive  for  things, 
which  they  know  to  be  non-existent.    Another  reason 


I.2.I.]  BRHADARAljlYAKA   UPANI^AD  *3 

for  the  pre-existence  of  the  effect  is  the  fact  that  the 
knowledge  of  (God  and)  the  Yogins  concerning  the  past 
and  future  jar  is  infallible. '  Were  the  future  jar  non- 
existent, His  (and  their)  perception  of  it  would  prove 
false.  Nor  is  this  perception  a  mere  figure  of  speech. 
As  to  the  reasons  for  inferring  the  existence  of  the  jar, 
we  have  already  stated  them. 

Another  reason  for  it  is  that  the  opposite  view 
involves  a  self-contradiction.  If  dn  seeing  a  potter, 
for  instance,  at  work  on  the  production  of  a  jar  one  is 
certain  in  view  of  the  evidence  that  the  jar  will  come 
into  existence,  then  it  would  be  a  contradiction  in 
terms  to  say  that  the  jar  is  non-existent  at  the  very 
time  with  which,  it  is  said,  it  will  come  into  relation. 
For  to  say  that  the  jar  that  will  be  is  non-existent,  is 
the  same  thing  as  to  say  that  it  will  not  be.  It  would 
be  like  saying,  'This  jar  does  not  exist.'  If,  however, 
you  say  that  before  its  manifestation  the  jar  is  non- 
existent, meaning  thereby  that  it  does  not  exist  exactly 
as  the  potter,  for  instance,  exists  while  he  is  at  work 
on  its  production  (i.e.  as  a  ready-made  jar),  then  there 
is  no  dispute  between  us. 

Objection  :    Why? 

Reply  :  Because  the  jar  exists  in.  its  own  future 
(potential)  form.  It  should  be  borne  in  mind  that  the 
present  existence  of  the  lump  or  the  two  halves  is  not 
the  same  as  that  of  the  jar.  Nor  is  the  future  exist- 
ence of  the  jar  the  same  as  theirs.  Therefore  you  do 
not  contradict  us  when  you  say  that  the  jar  is  non- 
existent before  its  manifestation  while  the  activity  of 
the   potter,    for   instance,    is   going  on.    You  will  be 
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doing  this  if  you  deny  to  the  jar  its  own  future  form 
as  an  effect.  But  you  do  not  deny  that.  Nor  do  all 
things  undergoing  modification  have  an  identical  form 
of  existence  in  the  present  or  in  the  future. 

Moreover,  of  the  four  kinds1  of  negation  relating 
to,  say,  a  jar,  we  observe  that  what  is  called  mutual 
exclusion  is  other  than  the  jar :     The  negation  of  a  jar 
is  a  cloth  or  some  other  thing,  not  the  jar  itself.    But 
the  cloth,  although  it  is  the  negation  of  a  jar,  is  not  a 
nonentity,  but  a  positive  entity.    Similarly  the  previous 
non-existence,  the  non-existence  due  to  destruction,  and 
absolute  negation  must  also  be  other  than  the  jar  ;  for 
they  are  spoken  of  in  terms  of  it,  as  in  the  case  of  the 
mutual  exclusion  relating  to  it.     And  these  negations 
must  also   (like  the  cloth,   for  instance)   be  positive 
entities.    Hence  the  previous   non-existence   of   a   jar 
does  not  mean  that  it  does  not  at  all  exist  as  an  entity 
before  it  comes  into  being.     If,  however,  you  say  that 
the  previous  non-existence  of  a  jar  means  the  jar  itself, 
then  to  mention  it  as  being  'of  a  jar'   (instead  of  as 
'the  jar  itself)  is  an  incongruity.    If  you  use  it  merely 
as  a  fancy,  as  in  the  expression,  'The  body  of  the  stone 
roller,'2  then  the  phrase  'the  previous  non-existence  of 
a  jar'  would  only  mean  that  it  is  the  imaginary  non- 
existence that  is  mentioned  in  terms  of  the  jar,  and 
not  the  jar  itself.    If,  on  the  other  hand,  you  say  that 

1  Mutual  exclusion,  between  things  of  different  classes,  as, 
'A  jar  is  not  cloth'  ;  previous  non-existence,  as  of  a  jar  before 
it  is  made  ;  the  non-existence  pertaining  to  destruction,  as  of 
a  jar  when  it  is  broken  ;  and  absolute  negation,  as,  There  is 
no  jar.' 

»  The  stone  roller  has  no  body,  it  is  the  body. 
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the  negation  of  a  jar  is  something  other  than  it,  we 
have  already  answered  the  point.  Moreover,  if  the  jar 
before  its  manifestation  be  an  absolute  nonentity  like 
the  proverbial  horns  of  a  hare,  it  cannot  be  connected 
either  with  its  cause  or  with  existence  (as  the  logicians 
hold),  for  connection  requires  two  positive  entities. 

Objection  :    It   is    all    right  with  things  that  are 
inseparable. 

Reply  :  No,  for  we  cannot  conceive  of  an  insepar- 
able connection  between  an  existent  and  a  non-existent 
thing.  Separable  or  inseparable  connection  is  possible 
between  two  positive  entities  only,  not  between  an 
entity  and  a  nonentity,  nor  between  two  nonentities. 
Therefore  we  conclude  that  the  effect  does  exist  before 
it  is  manifested. 

By  what  sort  of  Death  was  the  universe  covered? 
This  is  being  answered:  By  Hunger,  or  the  desire  to 
eat,  which  is  a  characteristic  of  death.  How  is  hunger 
death?  The  answer  is  being  given:  For  hunger  is 
death.  The  particle  'hi'  indicates  a  well-known  reason. 
He  who  desires  to  eat  kills  animals  immediately  after. 
Therefore  'hunger'  refers  to  death.  Hence  the  use  of 
the  expression.  'Death'  here  means  Hiranyagarbha  as 
identified  with  the  intellect,  because  hunger  is  an  attri- 
bute of  that  which  is  so  identified.  This  effect,  the 
universe,  was  covered  by  that  Death,  just  as  a  jar  etc. 
would  be  covered  by  clay  in  the  form  of  a  lump.  He 
created  the  mind.  The  word  'Tat'  (that)  refers  to  the 
mind.  That  Death  of  whom  we  are  talking,  intending 
to  project  the  effects  which  will  be  presently  mentioned, 
created  the  inner  organ  called  mind,  characterised  by 
deliberation  etc.  and  possessing  the  power  to  reflect  on 
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those  effects.     What  was  his  object  in  creating   the 
mind?     This  is  being  stated:    Thinking,  'Let  me  have 
a  mind, — through  this  mind  (Atman)  let  me  be  possessed 
of  a  mind.'    This  was  his  object.    He,  Prajapati,  being 
possessed  of  a  mind  after  it  was  manifested,  moved 
about  worshipping  himself,   thinking  he  was  blessed. 
As  he  was  worshipping,  water,  an  all-liquid  substance 
forming  an  accessory  of  the  worship,  was  produced. 
Here  we  must  supply  the  words,  'After  the  manifesta- 
tion of  the  ether,  air  and  fire,'  for  another  Sruti  (Tai. 
II.  i.  1)  says  so,  and  there  can  be  no  alternative  in  the 
order    of    manifestation.    Since  Death  thought,  'As  I 
was  worshipping,  water  sprang  up,'  therefore  Arka,  the 
fire  that  is  fit  for  use  in  the  horse  sacrifice,  is  so  called. 
This  is  the  derivation  of  the  name  'Arka'  given  to  fire. 
It  is  a  descriptive  epithet  of  fire  derived  from  the  per- 
formance of  worship  leading  to   happiness,    and  the 
connection    with    water.     Water   or   happiness   surely 
comes  to  one  who  knows1  how  Arka  (fire)  came  to  have 
this  name  of  Arka.    This   is   due   to   the  similarity  of 
names.    The  particles  'ha'  and  'vai'  are  intensive. 

^at  *^t  fswadidrln:  II  3,  II 

2.  Water  is  Arka.  What  was  there  (like) 
froth  on  the  water  was  solidified  and  became  this 
earth.    When  that  was  produced,  he  was  tired. 

1  Meditates  on  the  fact  till  one  becomes  identified  with 
the  idea.     So  also  elsewhere.     See  pp.  65,  80,  90,  etc. 
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While  he  was  (thus)  tired  and  distressed,  his 
essence,  or  lustre,  came  forth.    This  was  Fire. 

What  is  this  Arka?  Water,  that  accessory  of 
worship,  is  Arka,  being  the  cause  of  fire.  For,  it  is 
said,  fire  rests  on  water.  Water  is  not  directly  Arka, 
for  the  topic  under  discussion  is  not  water,  but  fire. 
It  will  be  said  later  on,  'This  fire  is  Arka'  (I.  ii.  7). 
What  was  there  like  froth  on  the  water,  like  the 
coagulated  state  of  curds,  was  solidified,  being  sub- 
jected to  heat  internally  and  externally.  Or  the  word 
'Sara'  may  be  the  nominative  (instead  of  a  comple- 
ment), if  we  change  the  gender  of  the  pronoun  'Yad' 
(that).  That  solid  thing  became  this  earth.  That  is 
to  say,  out  of  that  water  came  the  embryonic  state  of 
the  universe,  compared  to  an  egg.  When  that  earth 
was  produced,  he,  Death  or  Prajapati,  was  tired.  For 
everyone  is  tired  after  work,  and  the  projection  of  the 
earth  was  a  great  feat  of  Prajapati.  What  happened 
to  him  then?  While  he  was  (thus)  tired  and  distressed, 
his  essence,  or  lustre,  came  forth  from  his  body.  What 
was  that?  This  was  Fire,  the  first-born  Viraj,1  also 
called  Prajapati,  who  sprang  up  within  that  cosmic 
egg,  possessed  of  a  body  and  organs.  As  the  Smrti 
says,  'He  is  the  first  embodied  being'  (Si.  V.  i.  8.  22). 

53    'NlTcWR     «4$*H,     3nf^f   «jafam,     STTjj 
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1  The  being  identified  with  the  sum  total  of  all  bodies. 
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3.  He  (Viraj)  differentiated  himself  in  three 
ways,  making  the  sun  the  third  form,  and  air 
the  third  form.  So  this  Prana  (Viraj)  is  divided 
in  three  ways.  His  head  is  the  east,  and  his 
arms  that  (north-east)  and  that  (south-east). 
And  his  hind  part  is  the  west,  his  hip-bones  that 
(north-west)  and  that  (south-west),  his  sides  the 
south  and  north,  his  back  heaven,  his  belly  the 
sky,  and  his  breast,  this  earth.  He  rests  on 
water.  He  who  knows  (it)  thus  gets  a  resting 
place  wherever  he  goes. 

He,  the  Viraj  who  was  born,  himself  differentiated 
or  divided  himself,  his  body  and  organs,  in  three  ways. 
How?    Making  the  sun  the  third  form,  in  respect  of 
fire  and  air.    The  verb  'made'  must  be  supplied.    And 
air   the   third  form,   in  respect   of   fire  and  the  sun. 
Similarly  we  must  understand,  'Making  fire  the  third 
form,'  in  respect  of  air  and  the  sun,  for  this  also  can 
equally  make  up  the  number  three.    So  this  Prana 
(Viraj),  although  the  self,  as  it  were,  of  all  beings,  is 
specially  divided  by  himself  as  Death  in  three  ways  as 
fire,  air  and  the  sun,  without,  however,  destroying  his 
own  form  of  Viraj.    Now  the  meditation  on  this  Fire, 
the  first-born  Viraj,  the  Arka  fit  for  use  in  the  horse 
sacrifice  and  kindled  in  it,  is  being  described,  like  that 
on  the  horse.    We  have  already  said  that  the  previous 
account  of  its  origin   is   all   for   its  eulogy,  indicating 
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that  it  is  of  such  pure  birth.  His  head  is  the  east, 
both  being  the  most  important.  And  his  arpis  that 
and  that,  the  north-east  and  south-east.  .  The  word 
Irma'  (arm)  is  derived  from-  the  root  'ir,'  meaning 
motion.  And  his  hind  part  is  the  west,  because  it 
points  to  that  direction  when  he  faces  the  east.  His 
hip-bones  that  and  that,  the  north-west  and  south-west, 
both  forming  angles  with  the  back.  His  sides  the  south 
and  north,  both  being  so  related  to  the  east  and  west. 
His  bach  heaven,  his  belly  the  sky,  as  in  the  case  of 
the  horse.  And  his  breast  this  earth,  both  being  under- 
neath. He,  this  fire  consisting  of  the  worlds,  or  Praja- 
pati,  rests  on  water,  for  the  Sruti  says,  'Thus  do  these 
worlds  lie  in  water.'  (S.  X.  v.  4.  3).  He  gels  a  resting 
place  wherever  he  goes.  Who?  Who  knows  that  fire 
rests  on  water,  thus,  as  described  here.  This  is  a  sub- 
sidiary result.1 

sreRf  qfrraafw,  <imhJ<icw;  5  afrdNa:  *>rsct 
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4.    He  desired,  '  Let  me  have  a  second  form* 
(body). '    He,  Death  or  Hunger,  brought  about 

1  The  main  result  will  be  stated  in  paragraph  7. 
*  The  word  used  is  Atman.    It  is  translated  as  'form'  for 
convenience.     See  footnote  on  p.  15. 
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the  union  of  speech  (the  Vedas)  with  the  mind. 
What  was  the  seed  there  became  the  Year 
(Viraj).  Before  him  there  had  been  no  year. 
He  (Death)  reared  him  for  as  long  as  a  year,  and 
after  this  period  projected  him.  When  he  was 
born,  (Death)  opened  his  mouth  (to  swallow 
him).  He  (the  babe)  cried  'Bhan!'  That 
became  speech. 

It  has  been  stated  that  Death,  in  the  order  of  water 
and  the  rest,  manifested  himself  in  the  cosmic  egg  as 
the  Viraj  or  Fire  possessed  of  a  body  and  organs,  and 
divided  himself  in  three  ways.  Now  by  what  process 
did  he  manifest  himself  ?  This  is  being  answered :  He, 
Death,  desired,  'Let  me  have  a  second  form  or  body, 
through  which  I  may  become  embodied.'  Having 
desired  thus,  he  brought  about  the  union  of  speech,  or 
the  Vedas,  with  the  mind  that  had  already  appeared. 
In  other  words,  he  reflected  on  the  Vedas,  that  is,  the 
order  of  creation  enjoined  in  them,  with  his  mind.  Who 
did  it?  Death  characterised  by  hunger.  It  has  been 
said  that  hunger  is  death.  The  text  refers  to  him  lest 
someone  else  (Viraj)  be  understood.  What  was  the 
seed,  the  cause  of  the  origin  of  Viraj,  the  first  embodied 
being,  viz.  the  knowledge  and  resultant  of  work 
accumulated  in  past  lives,  which  Death  visualised  in 
his  reflection  on  the  Vedas,  there,  in  that  union,  became 
the  Year,  the  Prajapati  of  that  name  who  makes  the 
year.  Death  (Hiranyagarbha),  absorbed  in  these 
thoughts,  projected  water,  entered  it  as  the  seed  and, 
transformed  into  the  embryo,  the  cosmic  egg,  became 
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the  year.  Before  him,  the  Viraj  who  makes  the  year, 
there  had  been  no  year,  no  period  of  that  name. 
Death  reared  him,  this  Viraj  who  was  in  embryo,  for 
as  long  as  a  year,  the  well-knownj  duration  of  time 
among  us,  i.e.  for  a  year.  What  did  he  do  after  that? 
And  after  this  period,  i.e.  a  year,  projected  him,  i.e. 
broke  the  egg.  When  he,  the  babe,  Fire,  the  first 
embodied  being,  was  bom,  Death  opened  his  mouth  to 
swallow  him,  because  he  was  hungry.  He,  the  babe, 
being  frightened,  as  he  was  possessed  of  natural  ignor- 
ance, cried  'Bhan' — made  this  sound.  That  became 
speech  or  word. 

5.  He  thought,  -'  If  I  kill  him,  I  shall  be 
making  very  little  food.  '  Through  that  speech 
and  that  mind  he  projected  all  this,  whatever 
there  is — the  Vedas  Re,  Yajus  and  Saman,  the 
metres,  the  sacrifices,  men  and  animals.  What- 
ever he  projected,  he  resolved  to  eat.  Because 
he  eats  everything,  therefore  Aditi  (Death)  is  so 
called.    He  who  knows  how  Aditi  came  to  have 
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this  name  of  Aditi,  becomes  the  eater  of  all  this, 
and  everything  becomes  his  food. 

Seeing  the  babe  frightened  and  crying,  he.  Death, 
thought,  although  he  was  hungry,  'If  I  kill  him,  this 
babe,  /  shall  be  making  very  little  food.' — The  root 
'man'  with  the  prefix  'abhi'  means  to  injure  or  kill. — 
Thinking  thus  he  desisted  from  eating  him,  for  he  must 
make  not  a  little  food,  but  a  great  quantity  of  it,  so 
that  he  might  eat  it  for  a  long  time  ;  and  if  he  ate  the 
babe,  he  would  make  very  little  food  as  there  is  no 
crop  if  the  seeds  are  eaten  up.  Thinking  of  the  large 
quantity  of  food  necessary  for  his  purpose,  through 
that  speech,  the  Vedas  already  .mentioned,  and  that 
mind,  uniting  them,  that  is,  reflecting  on  the  Vedas 
again  and  again,  he  projected  all  this,  the  movable 
and  immovable  (animals,  plants,  etc.  etc.),  whatever 
there  is.  What  is  it?  The  Vedas  Re,  Yajus  and  Sdman, 
the  seven  metres,  viz.  Gayatri  and  the  rest,  i.e.  the 
three  kinds  of  Mantras  (sacred  formulae)  forming  part 
of  a  ceremony,  viz.  the  hymns  (Stotra),  the  praises 
(Sastra)1  and  the  rest,  composed  in  Gayatri  and  other 
metres,  the  sacrifices,  which  are  performed  with  the 
help  of  those  Mantras,  men,  who  perform  these,  and 
animals,  domestic  and  wild,  which  are  a  part-  of  the 
rites. 

Objection  :    It  has  already  been  said  that  Death 

>  The  hymns  are  Rces  that  are  sung  by  one  class 
of  priests,  the  Udgatr  etc.  The  Sastras  are  those  very  hymns, 
but  only  recited  by  another  class  of  priests,  the  Hotr  etc., 
not  sung.  There  are  other  Rces  too,  which  are  used  in  a 
different  way  by  a  third  class  of  priests,  the  Adhvaryu  etc., 
in  the  sacrifices.     These  are  the  third  group  of  Mantras. 
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projected  Viraj  through  the  union  of  speech  (the  Vedas) 
with  the  mind.  So  how  can  it  now  be  said  that  he 
projected  the  Vedas? 

Reply  :  It  is  all  right,  for  the  previous  union  of 
the  mind  was  with  the  Vedas  in  an  unmanifested  state, 
whereas  the  creation  spoken  of  here  is  the  manifesta- 
tion of  the  already  existing  Vedas  so  that  they  may  be 
applied  to  the  ceremonies.  Understanding  that  now 
the  food  had  increased,  whatever  he,  Prajapati,  pro- 
jected, whether  it  was  action,  its  means  or  its  results, 
he  resolved  to  eat.  Because  he  eats  everything, 
therefore  Aditi  or  Death  is  so  called.  So  the  Sruti 
says,  'Aditi  is  heaven,  Aditi  is  the  sky,  Aditi  is  the 
mother,  and  he  is  the  father,'  etc.  (R.  I.  lix.  10). 
He  who  knows  how  Aditi,  Prajapati  or  Death,  came 
to  have  this  name  of  Aditi,  because  of  eating  every- 
thing, becomes  the  eater  of  all  this  universe,  which 
becomes  his  food — that  is,  as  identified  with  the 
universe,  otherwise  it  would  involve  a  contradiction  ; 
for  nobody,  we  see,  is  the  sole  eater  of  everything. 
Therefore  the  meaning  is  that  he  becomes  identified 
with  everything.  And  for  this  very  reason  everything 
becomes  his  food,  for  it  stands  to  reason  that  every- 
thing is  the  food  of  an  eater  who  is  identified  with 
everything. 

*ft4»j3*MW  i    srnrr  #  ?i$jt  sftfcr  -,  dcMiutaphis&s 

6.     He  desired,  '  Let  me  sacrifice  again  with 
the  great  sacrifice.  '     He  was  tired,  and  he  was 
3 
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distressed.  While  he  was  (thus)  tired  and 
distressed,  his  reputation  and  strength  departed. 
The  organs  are  reputation  and  strength.  When 
the  organs  departed,  the  body  began  to  swell, 
(but)  his  mind  was  set  on  the  body. 

He  desired,  etc.    This  and  part  of  the  next  para- 
graph are  introduced  to   give  the   derivation  of  the 
words  'Asva'  (horse)  and  'Asvamedha'  (horse  sacrifice). 
'Let  me  sacrifice  again  with  the  great  sacrifice.'    The 
word  'again'  has  reference  to  his  performance  in  the 
previous  life.     Prajapati  had  performed  a  horse  sacri- 
fice in  his  previous  life,  and  was  born  at  the  beginning 
of  the  cycle  imbued   with  those  thoughts.      Having 
been  born  as  identified  with  the  act  of  horse  sacrifice, 
its  factors  and  its  results,  he  desired,  'Let  me  sacrifice 
again  with  the  great  sacrifice.'     Having  desired  this 
great  undertaking,  he  was  tired,  like  other  men,  and 
he  was  distressed.    While  he  was  (thus)  tired  and  dis- 
tressed— these  words  have  already  been  explained  (in 
par.  2) — his  reputation  and  strength   departed.      The 
£ruti  itself  explains  the  words:  The  organs  are  reputa- 
tion, being  the  cause  of  it,  for  one  is  held  in  repute  as 
long  as  the  organs  are  in  the  body  ;  likewise,  strength 
in  the  body.     No  one  can  be  reputed  or  strong  when 
the  organs  have  left  the  body.     Hence  these  are  the 
reputation  and  strength  in  this  body.     So  the  reputa- 
tion and  strength   consisting  of  the  organs  departed. 
When    the    organs   forming    reputation   and   strength 
•departed,   the  body  of  Prajapati  began  to  swell,  and 
became  impure  or  unfit  for  a  sacrifice.    (But)  although 
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Prajapati  had  left  it,  his  mind  was  set  on  the  body, 
just  as  one  longs  for  a  favourite  object  even  when 
one  is  away. 

star  3ifc*ir:  i  srr«*dra*?»giNfr  1  ^fr  gn^*^  ^?n 

7.  He  desired,  'Let  this  body  of  mine  be  fit 
for  a  sacrifice,  and  let  me  be  embodied  through 
this,'  (and  entered  it).  Because  that  body 
swelled  (AsVat),  therefore  it  came  to  be  called 
Asva  (horse).  And  because  it  became  fit  for  a 
sacrifice,  therefore  the  horse  sacrifice  came  to  be 
known  as  AsVamedha.  He  who  knows  it  thus 
indeed  knows  the  horse  sacrifice.  (Imagining 
himself  as  the  horse  and)  letting  it  remain  free, 
he  reflected  (on  it).  After  a  year  he  sacrificed  it 
to  himself,  and  dispatched  the  (other)  animals  to 
the  gods.  Therefore  (priests  to  this  day)  sacri- 
fice to  Prajapati   the  sanctified   (horse)   that  is 
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dedicated  to  all  the  gods.  He  who  shines  yonder 
is  the  horse  sacrifice;  his  body  is  the  year.  This 
fire  is  Arka ;  its  limbs  are  these  worlds.  So  these 
two  (fire  and  the  sun)  are  Arka  and  the  horse 
sacrifice.  These  two  again  become  the  same 
god,  Death.  He  (who  knows  thus)  conquers 
further  death,  death  cannot  overtake  him,  it 
becomes  his  self,  and  he  becomes  one  with  these 
deities. 

What  did  he    (Hiranyagarbha)    do    with  his  mind 
attached  to  that  body?     He  desired.    How?     'Let  this 
body  of  mine   be  fit  for  a  sacrifice,  and  let  me  be 
embodied  through  this.'    And  he  entered  it.     Because 
that  body,  bereft  in  his  absence  of  its  reputation  and 
strength,  swelled  (AsVat),  therefore  it  came  to  be  called 
Aiva    (horse).     Hence    Prajapati1    himself    is    named 
AsVa.    This  is  a  eulogy  on  the  horse.    And  because 
on  account  of  his  entering  it.  the  body,  although  it 
had  become  unfit  for  a  sacrifice  by  having  lost  its 
reputation  and  strength,  again  became  fit  for  a  sacri- 
fice, therefore  the  horse  sacrifice  came  to  be  known  as 
Aivamedha.    For  a  sacrifice  consists  of  an  action,  its 
factors  and  its  results.    And  that  it  is  no  other  than 
Prajapati  is  a  tribute  to  the  sacrifice. 

The  horse  that  is  a  factor  of  the  sacrifice  has  been 
declared  to  be  Prajapati  in  the  passage,  'The  head  of 
the  sacrificial  horse  is  the  dawn,'  etc.  (I.  i.  1).  The 
present  paragraph  is  introduced  to  enjoin  a  collective 
meditation  on  that  sacrificial  horse  which  is  Prajapati, 

1  Hiranyagarbha. 
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and  the   sacrificial   fire   which   has  already   been   de- 
scribed  (as  such) — viewing  both  as  the  result  of  the 
sacrifice.    That  this  is  the  import  of  this  section  we 
understand  from  the  fact  that  in  the  previous  section 
no    verb  denoting    an    injunction    has  been  used,  and 
one  such  is  necessary.    The  words,  He  who  knows  it 
thus   indeed    knows    the    horse   sacrifice,    mean :    'He 
only,   and  none  else,  knows  the  horse  sacrifice,   who 
knows  the  horse  and  the  Arka  or  fire,  described  above, 
a*  possessed  of  the  features,  to  be  presently  mentioned, 
which    are    here    shown    collectively.'    Therefore    one 
must  know  the  horse  sacrifice  thus — this  is  the  meaning. 
How?     First  the  meditation  on  the  animal  is  being 
described.     Prajapati,  desiring  to  sacrifice  again  with 
the  great  sacrifice,  imagined  himself  as  the  sacrificial 
animal,  and  letting  it,  the  consecrated  animal,  remain 
free  or  unbridled,  reflected  (on  it).    After  a  complete 
year  he  sacrificed  it  to  himself,   i.e.   as  dedicated  to 
Prajapati   (Hiranyagarbha),   and  dispatched  the  other 
animals,  domestic  and  wild,  to  the  gods,  their  respective 
deities.     And    because    Prajapati    reflected    like    this, 
therefore  others  also  9hould  likewise  fancy  themselves, 
in  the  manner  described  above,  as  the  sacrificial  horse 
and    meditate:      'While    being    sanctified    (with    the 
Mantras),  I  am  dedicated  to  all  (he  gods  ;  but  while 
being  killed,    I    am    dedicated  to  myself.     The  other 
animals,    domestic   and   wild,   are   sacrificed   to   their 
respective  deities,  the  other  gods,  who  are  but  a  part 
of   myself.'    Therefore   priests   to   this   day   similarly 
sacrifice  to  Prajapati  the  sanctified  horse  that  is  dedi- 
cated to  all  the  gods. 
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He  who  shines  yonder  is  the  horse  sacrifice.  The 
sacrifice  which  is  thus  performed  with  the  help  of  the 
animal  is  being  directly  represented  as  the  result.  Who 
is  he?  The  sun  who  illumines  the  universe  with  his 
light.  His  body,  the  body  of  the  sun,  who  is  the 
result  of  the  sacrifice,  is  the  year,  that  period  of  time. 
The  year  is  called  his  body,  as  it  is  made  by  him. 
Now,  since  the  sun,  as  the  horse  sacrifice,  is  performed 
with  the  help  of  fire,  (the  latter  also  is  the  sun).  Here 
the  result  of  the  sacrifice  is  being  mentioned  as  the 
sacrifice  itself:  This  terrestrial  fire  is  Arka,  the 
accessory  of  the  sacrifice.  Its  limbs,  the  limbs  of  this 
Arka,  the  fire  that  is  kindled  at  the  sacrifice,  are  these 
three  worlds.  So  it  has  been  explained  in  the  passage, 
'His  head  is  the  east,'  etc.  (I.  ii.  3).  So  these  two, 
fire  and  the  sun,  are  Arka  and  the  horse  sacrifice,  as 
described  above — the  sacrifice  and  its  result  respective- 
ly. Arka,  the  terrestrial  fire,  is  directly  the  sacrifice, 
which  is  a  rite.  Since  the  latter  is  performed  with  the 
help  of  fire,  it  is  here  represented  as  fire.  And  the 
result  is  achieved  through  the  performance  of  the 
sacrifice.  Hence  it  is  represented  as  the  sacrifice  in 
the  statement  that  the  sun  is  the  horse  sacrifice. 
These  two,  fire  and  the  sun,  the  means  and  the  end, 
the  sacrifice  and  its  result,  again  become  the  same  god. 
Who  is  it?  Death.  There  was  but  one  deity  before, 
who  later  was  divided  into  action,  its  means  and  its 
end.  So  it  has  been  said,  'He  differentiated  himself 
in  three  ways'  (I.  ii.  3).  And  after  the  ceremony  is 
over,  he  again  becomes  one  deity,  Death,  the  result  of 
the  ceremony.    He  who  knows  this  one  deity,  horse 


1.2-7]  BRHADARA&YAKA  UPANISAD  39 

sacrifice  or  Death,  as,  'I  alone  am  Death,  the  horse 
sacrifice,  and  there  is  but  one  deity  identical  with 
myself  and  attainable  through  the  horse  and  fire' — 
conquers  further  death,  i.e.  after  dying  once  he  is  not 
born  to  die  any  more.  Even  though  conquered,  death 
may  overtake  him  again.  So  it  is  said,  death  cannot 
overtake  him.  Why?  Because  it  becomes  his  self, 
the  self  of  one  who  knows  thus.  Further,  being 
Death,1  the  result,  he  becomes  one  with  these  deities. 
This  is  the  result  such  a  knower  attains. 


1  Hiranyagarbha.     See  Par.  I. 


SECTION  III 

How  is  this  section  related  to  the  preceding  one? 
The  highest  result  of  rites  combined  with  meditation 
has  been  indicated  by  a  statement  of  the  result  of  the 
horse  sacrifice,  viz.  identity  with  Death  or  Hirannya- 
garbha.  Now  the  present  section,  devoted  to  the 
Udgitha,  is  introduced  in  order  to  indicate  the  source 
of  rites  and  meditation,  which  are  the  means  of  attain- 
ing identity  with  Death. 

Objection  :  In  the  previous  section  the  result  of 
rites  and  meditation  has  been  stated  to  be  identity  with 
Death.  But  here  the  result  of  rites  and  meditation  on 
the  Udgitha  will  be  stated  to  be  the  transcendence  of 
identity  with  death.  Hence,  the  results  being  different, 
this  section  cannot  be  meant  to  indicate  the  source  of 
the  rites  and  meditation  that  have  been  dealt  with  in 

the  previous  section. 

Reply  :   The  objection  does  not  hold,  for  the  result 

of  meditation  on  the  Udgitha  is  identity  with  fire  and 

the  sun.    In  the  previous  section  too  this  very  result 

was  mentioned,   'He  becomes  one  with  these  deities' 

(I.  ii.  7). 

Objection  :    Do  not  such  statements  as,   'Having 

transcended  death,'  etc.  (I.  iii.  12-16)  clash  with  what 

has  been  said  before? 

Reply  :    No,  for  here  the  transcendence  is  of  the 

natural   attachment   to   evil    (not  of   Hiranyagarbha). 

What  is  this  natural  attachment  to  evil,  called  death? 

What  is  its  source?    By  what  means  is  it  transcended? 
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And  how? — these  are  the  things  which  are  sought  to  be 
explained  by  the  following  allegory: 

1.  There  were  two  classes  of  Prajapati's 
sons,  the  gods  and  the  Asuras.1  Naturally,2  the 
gods  were  fewer,  and  the  Asuras  more  in 
number.  They  vied  with  each  other  for  (the 
mastery  of)  these  worlds.  The  gods  said,  '  Now 
let  us  surpass  the  Asuras  in  (this)  sacrifice 
through  the  Udgitha.' 

There  were  two  classes  :  'Two'  here  means  two 
classes.  The  particle  'ha'  is  an  expletive  referring  to  a 
past  incident.  It  is  here  used  to  recall  what  happened 
in  the  past  life  of  the  present  Prajapati.  Of  Prajapati's 
sons,  in  his  past  incarnation.  Who  are  they?  The 
gods  and  the  Asuras,  the  organs,  that  of  speech  and 
the  rest,  of  Prajapati  himself.  How  can  they  be  the 
gods  and  Asuras?  They  become  gods  when  they  shine 
under  the  influence  of  thoughts  and  actions  as  taught 
by  the  scriptures.  While  those  very  organs  become 
Asuras  when  they  are  influenced  by  their  natural 
thoughts  and  actions,  based  only  on  perception  and 
inference,  and  directed  merely  to  visible  (secular)  ends. 
They  are  called  Asuras,  because  they  delight  only  in 
their  own  lives  (Asu)  or  because  they  are  other  than 


1  For  the  story  compare  Chhandogya  Up.  I.  ii.  1-9. 
*  Lit.     'therefore.' 
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the  gods  (Sura).  And  because  the  Asuras  are  influ- 
enced by  thoughts  and  actions  directed  to  visible  ends, 
therefore  the  gods  were  fewer,  and  the  Asuras  more  in 
number. — The  lengthened  form  of  the  two  adjectives 
due  to  the  addition    of    a    vowel  augment  makes  no 

change  of  meaning The  organs,  as  we  know,  have  a 

stronger   tendency  to   thoughts   and  actions   that   are 
natural,  than  to  those  that  are  recommended  by  the 
scriptures,   for  the  former  serve  visible  ends.     Hence 
the  gods  are  fewer,  for  the  tendency  that  is  cultivated 
by  the  scriptures  is  rare  ;  it  is  attainable  with  great 
effort.     They,  the  gods  and  the  Asuras  living  in  Praja- 
pati's  body,  vied  with  each  other  for  (the  mastery  of) 
these  worlds,  which  are  attainable  through  thoughts  and 
actions  prompted  by  one's  natural  inclinations  as  well 
as  those  cultivated  by  the  scriptures.     The  rivalry  of 
the  gods  and  the  Asuras  here  means  the  emergence  and 
subsidence  of  their  respective  tendencies.     Sometimes 
the  organs  manifest  the  impressions  of  thoughts  and 
actions  cultivated    by    the    scriptures  ;    and  when  this 
happens,    the    impressions,    manifested  by  those  very 
organs,  of  the  thoughts  and  actions  based  on  percep- 
tion and  inference,  and  producing  visible  results  only — 
those  tendencies  characteristic  of  the  Asuras — subside. 
That  is  the  victory  of  the  gods  and  the  defeat  of  the 
Asuras.    Sometimes  the  reverse  happens.    The  charac- 
teristic tendencies  of  the  gods  are  overpowered,  and 
those  of  the  Asuras  emerge.    That  is  the  victory  of  the 
Asuras  and  the  defeat  of  the  gods.    Accordingly,  when 
the  gods  win,  there  is  a  preponderance  of  merit,  and 
the  result  is  elevation  up  to  the  status  of  Prajapati. 
And  when  the  Asuras  triumph,  demerit  prevails,  and 
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the  result  is  degradation  down  to  the  level  of  stationary 
objects,  while  if  there  be  a  draw,  it  leads  to  human 
birth. 

What  did  the  gods  do  when,  being  fewer,  they 
were  overwhelmed  by  the  Asuras  who  outnumbered 
them?  The  gods,  being  overwhelmed  by  the  Asuras, 
said  to  one  another,  'Now  let  us  surpass  the  isuras  in 
this  sacrifice,  Jyotistoma,  through  the  Udgitha,  that  is, 
through  identity  with  (the  vital  force),  the  chanter  of 
this  accessory  of  a  sacrifice  called  the  Udgitha.  By 
overcoming  the  Asuras  we  shall  realise  our  divinity  as 
set  forth  in  the  scriptures.'  This  identity  with  the 
vital  force  is  attained  through  meditation  and  rites. 
The  rites  consist  of  the  repetition  of  Mantras  that  will 
be  presently  enjoined:  'These  Mantras  are  to  be 
repeated,'  etc.  (I.  iii.  28).  The  meditation  is  what  is 
being  described. 

Objection  :  This  is  a  part  of  an  injunction  on  the 
repetition  of  certain  Mantras  leading  to  the  attain- 
ment of  divinity,  and  is  a  mere  eulogy  ;  it  has  nothing 
to  do  with  meditation. 

Reply  :  No,  for  there  occur  the  words,  'He  who 
knows  thus.' 

Objection  :  Since  the  text  narrates  an  old  story 
in  this  treatment  of  the  Udgitha,  it  must  be  a  part  of 
an  injunction  on  the  latter. 

Reply  :  No,  for  it  is  a  different  context.  The 
Udgitha  has  been  enjoined  elsewhere  (in  the  cere- 
monial portion),  and  this  is  a  section  on  knowledge. 
Besides,  the  repetition  of  those  Mantras  for  the  attain- 
ment of  identity  with  the  gods  is  not  an  independent 
act,  for  it  is  to  be  practised  (only)  by  one  who  medi- 
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tates  on  the  vital  force  as  described  in  this  section,  and 
this  meditation   on   the  vital   force   is   represented   as 
being    independent.    And   a   separate   result   is   men- 
tioned for  it  in  the  passage,  'This  (meditation  or  the 
vital  force)  certainly  wins  the  world'  (I.  iii.  28).    More- 
over, the  vital  force  has  been  stated  to  be  pure,  and 
the  organs  impure.    This  implies  that  the  vital  force 
is  enjoined  as  an  object    of  meditation,    for   otherwise 
there  would  be  no  sense  in  calling  it  pure  and  the 
organs  such  as  that  of  speech,  mentioned  along  with 
it,  impure,  nor  in  extolling  it,  as  is  evident,  by  the 
condemnation  of  the  organ  of  speech,  etc.     The  same 
remarks   apply   to   the   enunciation   of   the   result   of 
meditation  on  it,  '(That  fire)  having  transcended  death 
shines,'  etc.  (I.  iii.  12).    For  the  identification  of  the 
organ  of  speech  etc.  with  fire  and  so  on  is  the  result  of 
attaining  oneness  with  the  vital  force. 

Objection  :  Granted  that  the  vital  force  is  to  be 
meditated  upon,  but  it  cannot  possess  the  attributes  of 
purity  etc. 

Reply  :    It  must,  for  the  Sruti  says  so. 

Objection :  No,  for  the  vital  force  being  an 
object  of  meditation,  the  attributes  referred  to  may 
just  be  a  eulogy. 

Reply  :  Not  so,  for  in  scriptural,  as  in  secular 
matters,  correct  understanding  alone  can  lead  to  our 
well-being.  In  common  life  one  who  understands 
things  correctly  attains  what  is  good  or  avoids  what 
is  evil — not  if  one  understands  things  wrongly. 
Similarly  here  also  one  can  attain  well-being  if  only 
one  correctly  understands  the  meaning  of  scriptural 
passages,  and  not  otherwise.    Besides  there  is  nothing 
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to  disprove  the  truth  of  objects  corresponding  to 
notions  conveyed  by  the  words  of  the  scriptures  en- 
joining a  meditation.  Nor  is  there  any  exception  in 
the  Srutis  to  meditation  on  the  vital  force  as  pure  etc. 
Since  that  meditation,  we  see,  is  conducive  to  our  well- 
being,  we  accept  it  as  true.  And  we  see  that  the 
opposite  course  leads  to  evil.  We  notice  in  life  that 
one  who  misjudges  things — takes  a  man,  for  instance, 
for  a  stump,  or  an  enemy  for  a  friend — comes  to  grief. 
Similarly,  if  the  Self,  God,  the  deities  and  so  forth,  of 
whom  we  hear  from  the  scriptures,  prove  fictitious,  then 
the  scriptures,  like  secular  things,  would  be  a  veritable 
source  of  evil  ;  but  this  is  acceptable  to  neither  of  us. 
Therefore  we  conclude  that  the  scriptures  present,  for 
purposes  of  meditation,  the  Self,  God,  the  deities  and 
so  on,  as  real. 

Objection  :  What  you  say  is  wrong,  for  the  name 
and  other  things  are  represented  as  Brahman.  That 
is  to  say,  the  name  and  other  things  are  obviously  not 
Brahman,  but  the  scriptures,  we  find,  ask  us,  in  direct 
opposition  to  fact,  to  look  upon  them  as  Brahman, 
which  is  analogous  to  regarding  a  stump  etc.  as  a  man. 
Hence  it  is  not  correct  to  say  that  one  attains  well- 
being  by  understanding  things  as  they  are  from 
the  scriptures. 

Reply  :  Not  so,  for  the  difference  is  obvious,  as 
in  the  case  of  an  image.  You  are  wrong  to  say  that 
the  scriptures  ask  us,  in  the  face  of  fact,  to  look  upon 
the  name  and  other  things,  which  are  not  Brahman, 
as  Brahman,  analogous  to  regarding  a  stump  etc.  as 
a  man. 
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Objection  :    How? 

Reply  :  Because  the  scriptures  enjoin  meditation 
on  the  name  etc.  as  Brahman  for  one  who  clearly 
knows  that  those  things  are  different  from  Brahman  ; 
it  is  like  meditation  on  the  image  etc.  as  Visnu.  Just 
like  the  image  etc.,  the  name  and  other  things  are 
used  merely  as  aids  to  meditation  ;  it  is  not  meant 
that  they  are  Brahman.  So  long  as  one  does  not  know 
a  stump  as  a  stump,  one  mistakes  it  for  a  man.  But 
meditation  on  the  name  etc.  as  Brahman  is  not  of  that 
erroneous  nature. 

Objection1.  There  is  only  that  meditation  on 
the  name  etc.  as  Brahman,  but  no  Brahman.  Regard- 
ing an  image  as  Visnu  and  other  gods,  and  a  Brahmana 
as  the  Manes  and  so  forth  belongs  to  the  same 
category. 

Reply  :  No,  for  we  are  advised  to  look  upon  the 
Re  (hymn)  etc.  as  the  earth  and  so  on.  Here  we  see 
only  a  superimposition  on  the  Re  etc.  of  the  notions 
of  actually  existing  things  such  as  the  earth.  There- 
fore on  the  analogy  of  that  we  conclude  that  viewing 
the  name  etc.  as  Brahman  and  so  forth  is  based  on 
actually  existing  Brahman  and  the  rest.  This  also 
proves  that  viewing  an  image  as  Visnu  and  other  gods, 
and  a  Brahmana  as  the  Manes  and  so  forth,  has  a  basis 
in  reality.  Moreover,  a  figurative  sense  depends  on  a 
primary  one.  Since  the  five  fires,  for  instance,  are 
only  figuratively  such,  they  imply  the  existence  of  the 
real  fire.     Similarly,  since  the  name  and  other  things 

1  By  the  MimSihsaka. 
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are  Brahman  only  in  a  figurative  sense,  they  merely 
prove  that  Brahman  in  a  real  sense  must  exist. 

Besides,  matters  pertaining  to  knowledge  are  akin 
to  those  pertaining  to  rites.  That  rites  like  the  new 
and  full  moon  sacrifices  produce  such  and  such  results, 
and  have  to  be  performed  in  a  certain  definite  way, 
with  their  parts  following  each  other  in  a  particular 
order,  is  a  supersensuous  matter  beyond  the  range  of 
our  perception  and  inference,  which  we  nevertheless 
understand  as  true  solely  from  the  words  of  the  Vedas. 
Similarly  it  stands  to  reason  that  entities  like  the 
Supreme  Self,  God,  the  deities,  etc.,  of  which  we  learn, 
also  from  the  words  of  the  Vedas,  as  being  character- 
ised by  the  absence  of  grossness  etc.,  being  beyond 
hunger  and  the  like,  and  so  on,  must  be  true,  for  they 
are  equally  supersensuous  matters.  There  is  no  differ- 
ence between  texts  relating  to  knowledge  and  those 
relating  to  rites  as  regards  producing  an  impression. 
Nor  is  the  impression  conveyed  by  the  Vedas  regarding 
the  Supreme  Self  and  other  such  entities  indefinite  or 
contrary  to  fact. 

Objection:  Not  so,  for  there  is  nothing  to  be 
done.  To  be  explicit:  The  ritualistic  passages  mention 
an  activity  which,  although  relating  to  supersensuous 
matters,  consist  of  three  parts1  to  be  performed.  But 
in  the  knowledge  of  the  Supreme  Self,  God,  etc.,  there 
is  no  such  activity  to  be  performed.  Hence  it  is  not 
correct  to  say  that  both  kinds  of  passages  are  alike. 

Reply  :  Not  so,  for  knowledge  is  of  things  that 
already  exist.    The  activity  to  which  you  refer  is  real, 

1  What?  Through  what?  And  how? — denoting  respect- 
ively the  result,  the  means  and  the  method  of  a  rite. 
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not  because  it  is  to  be  performed,  but  because  it  is 
known  through  proper  testimony  (the  Vedas).  Nor  is 
the  notion  concerning  it  real  because  it  relates  to 
something  to  be  performed,  but  solely  because  it  is 
conveyed  by  Vedic  sentences.  When  a  thing  has  been 
known  to  be  true  from  the  Vedas,  a  person  will  per- 
form it,  should  it  admit  of  being  performed,  but  will 
not  do  it  if  it  is  not  a  thing  to  be  done. 

Objection  :  If  it  is  not  something  to  be  done, 
then  it  will  cease  to  have  the  support  of  Vedic  testi- 
mony in  the  form  of  sentences.  We  do  not  under- 
stand how  words  in  a  sentence  can  be  construed 
unless  there  is  something  to  be  done.  But  if  there  is 
something  to  be  done,  they  are  construed  as  bringing 
out  that  idea.  A  sentence  is  authoritative  when  it 
is  devoted  to  an  action — when  it  says  that  a  certain 
thing  is  to  be  done  through  such  and  such  means  in  a 
particular  way.  But  hundreds  of  such  words  denot- 
ing the  object,  means  and  method  would  not  make  a 
sentence  unless  there  is  one  or  other  of  such  terms  as 
the  following,  'Should  do,  should  be  done,  is  to  be 
done,  should  become  and  should  be.'  Hence  such 
entities  as  the  Supreme  Self  and  God  have  not  the 
support  of  Vedic  testimony  in  the  form  of  sentences. 
And  if  they  are  denoted  by  Vedic  words  (instead  of 
sentences),  they  become  the  objects  of  other  means1  of 
knowledge.  Therefore  this  (the  fact  of  Brahman 
being  the  import  of  the  Vedas)  is  wrong. 

Reply  :    Not  so,  for  we  find  sentences  like,  'There 

1  Such  as  perception.  Isolated  words  do  not  add  to  our 
knowledge,  but  only  serve  to  call  up  the  things  they  denote, 
if  we  happen  to  know  them  already. 
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is  Mt.  Meru,1  which  is  of  four  colours,'  which  relate 
to  things  other  than  an  action.  Nor  has  anyone,  on 
hearing  such  sentences,  the  idea  that  Meru  and  the  rest 
are  something  to  be  done.  Similarly,  in  a  sentence 
containing  the  verb  'to  be,'  what  is  there  to  prevent 
the  construing  of  its  words  denoting  the  Supreme  Self, 
God,  etc.,  as  substantives  and  their  qualifying  words? 

Objection  :  This  is  not  correct,  for  the  knowledge 
of  the  Supreme  Self  etc'  serves  no  useful  purpose  like 
that  of  Meru  and  so  forth. 

Reply  :  Not  so,  for  the  Sruti  mentions  such 
results  as,  'The  knower  of  Brahman  attains  the  high- 
est' (Tai.  II.  i.  i),  and  'The  knot  of  the  heart  (intel- 
lect) is  broken,'  etc.  (Mu.  II.  ii.  8).  We  also  find  the 
cessation  of  ignorance  and  other  evils  which  are  the 
root  of  relative  existence.  Besides,  since  the  knowledge 
of  Brahman  does  not  form  part  of  anything  else  (e.g. 
an  action),  the  results  rehearsed  about  it  cannot  be  a 
mere  eulogy  as  in  the  case  of  the  sacrificial  ladle.' 

Moreover,  it  is  from  the  Vedas  that  we  know  that 
a  forbidden  act  produces  evil  results  ;  and  it  is  not 
something  to  be  done.  A  man  who  is  about  to  do  a 
forbidden  act  has  (on  recollecting  that  it  is  forbidden) 
nothing  else  to  do  except  desisting  from  it.     In  fact, 

1  A  fabulous  mountain  round  which  the  sun  and  the 
planets  are  said  to  revolve.  The  directions  east,  west,  etc., 
vary  according  to  the  relative  position  of  the  dwellers  around 
this  mountain,  the  east  being  that  in  which  they  see  the  sun 
rise.  But  the  direction  overhead  is  obviously  constant  to  all 
of  them. 

2  The  passage,  'He  whose  ladle  is  made  of  Palasa  (Butea 
Frondosa)  wood  never  hears  an  evil  verse'  (Tai.  S.  III.  v. 
7.  2),  is  a  eulogy,  because  it  is  subsidiary  to  an  enjoined  rite. 
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prohibitions  have  just  that  end  in  view,  viz.  to  create 
an  idea  that  the  acts  in  question  must  not  be  done. 
When  a  hungry  man  who  has  been  chastened  by  a 
knowledge  of  prohibited  acts  comes  across  something 
not  to  be  eaten  in  any  way,  such  as  Kalanja  (the  meat 
of  an  animal  killed  with  a  poisoned  weapon),  or  food 
coming  from  a  person  under  a  curse,  his  first  notion  is 
that  the  food  can  be  eaten,  but  it  is  checked  by  the 
recollection  that  it  is  a  forbidden  food,  as  one's  first 
notion  that  one  can  drink  from  a  mirage  is  checked  by 
the  knowledge  of  its  true  nature.    When  that  natural 
erroneous  notion  is  checked,  the  dangerous1  impulse  to 
eat  that  food  is  gone.    That  impulse,  being  due  to  an 
erroneous    notion,    automatically    stops  ;    it    does    not 
require    an    additional    effort    to    stop    it.    Therefore 
prohibitions  have  just  the  aim  of  communicating  the 
real  nature  of  a  thing  ;  there  is  not  the  least  connection 
of  human  activity  with  them.     Similarly  here  also,  the 
injunction  on  the  true  nature  of  the  Supreme  Self  etc. 
cannot  but  have  that  one  aim.     And  a  man  who  has 
been  chastened  by  that  knowledge  knows  that  his  im- 
pulses  due   to   an  erroneous    notion  are  fraught  with 
danger,  and  those  natural  impulses  automatically  stop 
when  their  cause,  the  false  notion,  has  been  exploded 
by  the  recollection  of  the  true  nature  of  the  Supreme 
Self  and  the  like. 

Objection  :  Granted  that  the  dangerous  impulse 
to  eat  Kalanja  and  the  like  may  stop  when  the  natural 
erroneous  notion  about  their  edibility  has  been  re- 
moved by  the  recollection  of  their  true  nature  as  harm- 

1  From  the  spiritual  standpoint.     The  physical  danger  is 
too  patent  to  need  a  scriptural  warning. 
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ful  things  ;  but  the  tendency  to  do  acts  enjoined  by 
the  scriptures  should  not  stop  in  that  way,  for  they 
are  not  prohibited. 

Reply  :  Not  so,  for  both  are  due  to  erroneous 
notions  and  produce  harmful  effects.  Just  as  the 
tendency  to  eat  Kalafija  etc.  is  due  to  a  false  notion 
and  productive  of  harm,  so  is  the  tendency  to  do  acts 
enjoined  by  the  scriptures.  Therefore,  for  a  man  who 
has  a  true  knowledge  of  the  Supreme  Self,  the  tendency 
to  do  these  acts,  being  equally  due  to  a  false  notion 
and  productive  of  harm,  will  naturally  cease  when  that 
false  notion  has  been  removed  by  the  knowledge  of 
the  Supreme  Self. 

Objection  :  Let  it  be  so  with  regard  to  those  acts 
(which  are  done  for  material  ends),  but  the  regular 
rites,1  which  are  performed  solely  in  obedience  to  the 
scriptures  and  produce  no  harmful  effects,  should  on 
no  account  stop. 

Reply  :  Not  so,  for  they  are  enjoined  on  one  who 
has  defects  such  as  ignorance,  attachment  and  aver- 
sion. As  the  rites  with  material  ends  (Kamya)^  such 
as  the  new  and  full  moon  sacrifices  are  enjoined  on 
one  who  has  the  defect  of  desiring  heaven  etc.,  so  are 
the  regular  rites  enjoined  on  one  who  has  the  root  of 
all  evils,  ignorance  etc.,  and  the  consequent  defects  of 
attachment  and  aversion,  manifesting  themselves  as 
the  quest  of  what  is  good  and  the  avoidance  of  what 
is  evil,  etc.,  and  who  being  equally  prompted  by  these 

1  There  axe  three  kinds  of  actions,  viz.  the  regular 
(Nitya),  the  occasional  (Naimittika)  and  those  done  for 
material  ends  (Kamya).  Of  these,  the  first  two  are  obligator)' 
and  the  third  optional. 
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tries  to  seek  good  and  avoid  evil;  they  are  not  perform- 
ed solely  in  obedience  to  the  scriptures.  Nor  are  rites 
such  as  the  Agnihotra,  the  new  and  full  moon  sacri- 
fices, Caturmasya,  Pasubandha  and  Somayaga  intrinsic- 
ally either  rites  with  material  ends  or  regular  rites. 
They  come  under  the  former  category  only  because 
the  man  who  performs  them  has  the  defect  of  desiring 
heaven  and  so  forth.  Similarly  the  regular  rites  per- 
formed by  a  man  who  has  the  defects  of  ignorance  etc., 
and  who  out  of  natural  promptings  seeks  to  attain 
what  is  good  and  avoid  what  is  evil,  are  intended  for 
that  purpose  alone,  for  they  are  enjoined  on  him.  On 
one  who  knows  the  true  nature  of  the  Supreme  Self, 
we  do  not  find  any  other  work  enjoined  except  what 
leads  to  the  cessation  of  activities.  For  Self-knowledge 
is  inculcated  through  the  obliteration  of  the  very  cause 
of  rites,  viz.  the  consciousness  of  all  its  means  such  as 
the  gods.  And  one  whose  consciousness  of  action,  its 
factors  and  so  forth  has  been  obliterated  cannot  presum- 
ably have  the  tendency  to  perform  rites,  for  this  pre- 
supposes a  knowledge  of  specific  actions,  their  means 
and  so  on.  One  who  thinks  that  he  is  Brahman 
unlimited  by  space,  time,  etc.,  and  not-gross  and  so  on, 
has  certainly  no  room  for  the  performance  of  rites. 

Objection  :  He  may,  as  he  has  for  the  inclination 
to  eat  and  so  on. 

Reply  :  No,  for  the  inclination  to  eat  and  so  on 
is  solely  due  to  the  defects  of  ignorance  etc.,  and  are 
not  supposed  to  be  compulsory.  But  the  regular  rites 
cannot  be  uncertain  like  that  ;  they  cannot  be  some- 
times done  and  sometimes  omitted  (according  to  one's 
whim).    Acts  like  eating,  however,  may  be  irregular, 
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as  they  are  solely  due  to  one's  defects,  and  these  have 
no  fixed  time  for  appearing  or  disappearing,  like  desires 
for  rites  with  material  ends.  But  the  regular  rites, 
although  they  are  due  to  defects,  cannot  be  uncertain, 
for  they  depend  on  specific  times  etc.  prescribed  by  the 
scriptures,  just  as  the  Kamya  Agnihotra  (which  is  a 
rite  with  material  ends)  depends  on  such  conditions  as 
'  the  morning  and  evening,  because  it  is  enjoined  by  the 
scriptures. 

Objection  :  As  the  inclination  to  eat  etc.  (although 
due  to  defects)  is  regulated  by  the  scriptures,  so  the 
restrictions  about  that  Agnihotra  too  may  apply  to  the 
sage. 

Reply  :  No,  for  restrictions  are  not  action,  nor 
are  they  incentives  to  action.  Hence  they  are  not 
obstacles  to  the  attainment  of  knowledge  (even  by  an 
aspirant).  Therefore  the  Vedic  dicta  inculcating  the 
true  nature  of  the  Supreme  Self,  because  they  remove 
the  erroneous  notions  about  Its  being  gross,  dual  and 
so  on,  automatically  assume  the  character  of  prohibi- 
tions of  all  action,  for  both  imply  a  cessation  of  the 
tendency  to  action.  As  is  the  case  with  prohibited  acts 
(such  as  the  eating  of  forbidden  food).  Hence  we 
conclude  that  like  the  prohibitions,  the  Vedas  delineate 
the  nature  of  realities  and  have  that  ultimate  aim. 

irra^i    «Jt  errfsi  tffrrctf  ^rt  string,  *Tc5>3*ir<jf 
emfa^cT  ^BpniiivH.;   ^  *r.  ?r  qnrr,  si^a- 
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2.  They  said  to  the  organ1  of  speech,  'Chant 
(the  Udgitha)  for  us.'  'All  right,'  said  the  organ 
of  speech  and  chanted  for  them.  The  common 
good  that  comes  of  the  organ  of  speech,  it  secured 
for  the  gods  by  chanting,  while  the  fine  speaking 
it  utilised  for  itself.  The  Asuras  knew  that 
through  this  chanter  the  gods  would  surpass 
them.  They  charged  it  and  struck  it  with  evil. ' 
That  evil  is  what  we  come  across  when  one 
speaks  improper  things. 

They,  the  gods,  after  deciding  thus,  said  to  the 
organ  of  speech,  i.e.  the  deity  identified  with  the  organ, 
'Chant  (the  Udgitha),  or  perform  the  function  of  the 
priest  called  Udgatr,    for   us.'    That  is,    they  thought 
that  this  function  belonged  to  the  deity  of  the  organ  of 
speech,  and  that  it  was  the  deity  referred  to  by  the 
Mantra  for  repetition,   'From  evil  lead  me  to  good' 
(I.  iii.  28).     Here  the  organ  of  speech  and  the  rest  are 
spoken  of  as  the  agents  of  meditation  and  work.   Why? 
Because  in  reality  all  our  activities  in  the  field  of  medi- 
tation and  work  are  done  by  them  and  belong  to  them. 
That  they  are  not  done  by  the  Self  will   be  stated 
at   length   in    the  fourth  chapter,    in  the  passage,    'It 
thinks,  as  it  were,  and  shakes,  as  it  were,'  etc.  (IV. 
iii.  7).    Here  too,  at  the  end  of  the  chapter  it  will  be 
concluded  that  the  whole  universe  of  action,  its  factors 
and  its  results,   beginning  with  the   Undifferentiated, 
comes     within     the     category     of     ignorance:      'This 
(universe)  indeed  consists  of  these  three:   name,  form 

1  In  this  and  the  succeeding  paragraphs  the  organ  refers 
to  the  deity  identified  with  it. 
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and  action'  (I.  vi.  1).  And  the  Supreme  Self,  which 
is  beyond  the  Undifferentiated,  does  not  consist  of 
name,  form  and  action,  and  is  the  subject-matter  of 
knowledge,  will  be  concluded  separately  by  the  denial 
of  things  other  than  the  Self  with  the  words,  'Not  this, 
not  this.'  While  the  transmigrating  self,  which  is 
conjured  up  by  the  limiting  adjunct  (Upadhi)  of  the 
aggregate  of  the  organ  of  speech  etc.,  will  be  shown  as 
falling  under  the  category  of  that  aggregate  in  the 
passage,  '(The  Self)  comes  out  (as  a  separate  entity) 
from  these  elements,  and  (this  separateness)  is  destroyed 
with  them'  (II.  iv.  12  ;  IV.  v.  13).  Therefore  it  is  but 
proper  to  speak  of  the  organ  of  speech  etc.  as  being  the 
agents  of  meditation  and  work  and  receiving  their  fruits. 
'All  right,  so  be  it,'  said  the  organ  of  speech, 
when  requested  by  the  gods,  and  chanted  for  them,  for 
the  sake  of  the  gods  who  wanted  it  done.  What  was  the 
particular  effect  of  the  chanting  done,  by  the  organ  of 
speech  for  the  sake  of  the  gods  ?  This  is  being  stated : 
It  is  the  common  good  of  all  the  organs  that  comes 
through  the  instrumentality  of  the  organ  of  speech,  on 
account  of  the  activities  of  speaking  etc.,  for  this  is  the 
fruit  shared  by  all  of  them.  That  it  secured  for  the  gods 
by  chanting  the  three  hymns  called  Pavamana.1  While 
the  result  produced  by  chanting  the  remaining  nine, 
which,  as  we  know  from  the  scriptures,2  accrues  to  the 

1  In  the  sacrifice  called  Jyotistoma  twelve  hymns  are 
chanted  by  the  TJdgatr.  The  fruits  of  chanting  the  first  three 
of  these,  called  Pavamana,  go  to  the  sacrificer,  and  those  of 
the  rest  to  the  chanting  priest. 

3  'Then  through  the  remaining  hymns  (the  chanter) 
should  secure  eatable  food  for  himself  by  chanting'  (I.  iii.  28). 
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priest — the  fine  or  articulated  speaking — it  utilised  for 
itself.    Perfect  enunciation  of  syllables  is  the  special 
function  of  the  deity  of  speech  ;  hence  that  is  specified 
by  the  expression,  'fine  speaking.'    While  the  effect  of 
speaking  that  helps  the  body  and  organs  in  general 
belongs  to  the  sacrificer  as  his  share.     Now,  finding  a 
loophole  in  the  attachment  of  the  deity  in  utilising  its 
power  of  fine  speaking  for  itself,  the  Asuras   knew — 
what? — that  through  this  chanter  the  gods  would  sur- 
pass them,  overcome  the  natural  thoughts  and  actions 
by  the  light  of  those  acquired,  through  the  scriptures, 
as   represented   by   the   chanter.    Knowing   this    they 
charged  it,  the  chanter,  and  struck,  i.e.  touched,  it  with 
evil,  their  own  attachment.     That  evil  which  was  in- 
jected into  the  vocal  organ  of  Prajapati  in  his  former 
incarnation,  is  visible  even  to-day.    What  is  it?     What 
we  come  across  when  one  speaks  improper  things,  or 
what  is  forbidden  by  the  scriptures  ;  it  is  that  which 
prompts  one  to  speak,  even  against  one's  wishes,  what 
is  inelegant,  dreadful,  false    and    so    on.     That  it  still 
persists    in    the    vocal    organ    of    people    who    have 
descended  from  Prajapati  is  inferred  from  this  effect  of 
improper  speaking.    This  evil  that  is  so  inferred  is  the 
one  that  got  into  the  vocal  organ  of  Prajapati,  for  an 
effect  conforms  to  its  cause. 

*smm  fsrarfar  ?f?[ic^  I    &  fqgrM  #  »r  sjcwrcSr- 
•"reftfa,  Gtify%&?  gTO!fr%^  5  9  *v  sr  wwt, 
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3.  Then  they  said  to  the  nose  '  Chant  (the 
Udgitha)  for  us.'  '  All  right,'  said  the  eye  and 
chanted  for  them.  The  common  good  that  comes 
of  the  nose,  it  secured  for  the  gods  by  chanting, 
while  the  fine  smelling  it  utilised  for  itself.  The 
Asuras  knew  that  through  this  chanter  the  gods 
would  surpass  them.  They  charged  it  and  struck 
it  with  evil.  That  evil  is  what  we  come  across 
when  one  smells  improper  things. 

^icth^iui    q^sfe*  a^Tcn^  i    ^  f^^^r  #  *  zr- 

*3Hc$wfl*0{?r,    ?HTf*I^l  IT'^RTf^pi.  •,     ^    1:    5T 

4.  Then  they  said  to  the  eye,  '  Chant  (the 
Udgitha)  for  us.'  '  All  right,'  said  the  eye  and 
chanted  for  them.  The  common  good  that  comes 
of  the  eye,  it  secured  for  the  gods  by  chanting, 
while  the  fine  seeing  it  utilised  for  itself.  The 
Asuras  knew  that  through  this  chanter  the  gods 
would  surpass  them.  They  charged  it  and  struck 
it  with  evil.  That  evil  is  what  we  come  across 
when  one  sees  improper  things. 
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5.  Then  they  said  to  the  ear,  '  Chant  (the 
Udgitha)  for  us.'  '  All  right,'  said  the  ear  and 
chanted  for  them.  The  common  good  that  comes 
of  the  ear,  it  secured  for  the  gods  by  chanting, 
while  the  fine  hearing  it  utilised  for  itself.  The 
Asuras  knew  that  through  this  chanter  the  gods 
would  surpass  them.  They  charged  it  and  struck 
it  with  evil.  That  evil  is  what  we  come  across 
when  one  hears  improper  things. 

33JTTSRT;  *ft  *wfa  *ft»T*?f  i^faq  Willed  ,  qc^qWff 

6.  Then  they  said  to  the  mind,  'Chant  (the 

Udgitha)  for  us.'    '  All  right,'  said  the  mind  and 

chanted    for    them.     The    common    good    that 

comes  of  the  mind,  it  secured  for  me  gods  by 

chanting,  while  the  tine  thinking  it  utilised  for 

itself.     The  Asuras  knew  that  through  this  chanter 

the  gods  would  surpass  them.     They  charged  it 
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and  struck  it  with  evil.  That  evil  is  what  we 
come  across  when  one  thinks  improper  things. 
Likewise  they  also  touched  these  (other)  deities 
with  evil — struck  them  with  evil. 

Likewise  they  tried  one  by  one  the  deities  of  the 
nose  etc.,  thinking  that  they  were  each  the  deity  referred 
to  by  the  Mantra  enjoined  for  repetition  and  were  to 
be  meditated  upon,  since  they  too  chanted  the  Udgitha. 
And  the  gods  came  to  this  conclusion  that  the  deities  of 
the  organ  of  speech  and  the  rest,  whom  they  tried  one 
by  one,  were  incapable  of  chanting  the  Udgitha, 
because  they  contracted  evil  from  the  Asuras  owing  to 
their  attachment  to  utilising  their  power  of  doing  fine 
performances  for  themselves.  Hence  none  of  them  was 
the  deity  referred  to  by  the  Mantra,  'From  evil  lead 
me  to  good,'  etc.  (I.  Hi.  28),  nor  were  they  to  be 
meditated  upon,  since  they  were  impure  and  did  not 
include  the  others.  Likewise,  just  as  in  the  case  of 
the  organ  of  speech  etc.,  they  also  touched  these  (other) 
deities  that  have  not  been  mentioned,  the  skin  and  the 
rest,  with  evil,  that  is  to  say,  struck  them  with  evil. 

The  gods,  even  after  approaching  one  by  one  the 
deities  of  speech  etc.,  were  helpless  as  regards  tran- 
scending death. 
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7.  Then  they  said  to  this  vital  force  in  the 
mouth,  'Chant  (the  Udgltha)  for  us.'  'All 
right,'  said  the  vital  force  and  chanted  for  them. 
The  Asuras  knew  that  through  this  chanter  the 
gods  would  surpass  them.  They  charged  it  and 
wanted  to  strike  it  with  evil.  But  as  a  clod  of 
earth,  striking  against  a  rock,  is  shattered,  so 
were  they  shattered,  flung  in  all  directions,  and 
perished.  Therefore  the  gods  became  (fire  etc.), 
and  the  Asuras  were  crushed.  He  who  knows 
thus  becomes  his  true  self,  and  his  envious  kins- 
man is  crushed. 

Then  they  said  to  this — pointing  it  out — vital  force 
in  the  mouth,  having  its  seat  in  the  oral  cavity,  'Chant 
(the  Udgltha)  for  us.'  "All  right,'  said  the  vital  force 
to  the  gods  who  sought  its  protection,  and  chanted,  etc. 
All  this  has  been  explained.  The  Asuras  wanted  to 
strike  it,  the  vital  force  in  the  mouth,  which  was  free 
from  taint,  with  evil,  the  taint  of  their  own  attachment. 
Having  succeeded  with  the  organ  of  speech  etc.,  they, 
through  the  persistence  of  that  habit,  desired  to  conta- 
minate it  too,  but  perished,  were  routed.  How?  This 
is  being  illustrated:  As  in  life  a  clod  of  earth,  striking 
against  a  rock,  hurled  at  it  with  the  intention  of  crush- 
ing it,  is  itself  shattered  or  crushed  to  atoms,  so  were 
they  shattered,   flung  in  all  directions,   and  perished. 
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Because  it  so  happened,  therefore,  owing  to  this 
destruction  of  the  Asuras — i.e.  dissociation  from  the 
evils  due  to  natural  attachment,  which  checked  the 
manifestation  of  their  divinity — by  virtue  of  taking 
refuge  in  the  vital  force  in  the  mouth,  which  is  ever 
unattached,  the  gods,  the  organs  that  are  under  consid- 
eration, became — what? — their  own  divine  selves,  fire 
and  so  forth,  to  be  mentioned  later  on.  Formerly  also 
they  had  been  fire  and  so  on,  but  with  their  knowledge 
covered  by  natural  evil,  they  had  identified  themselves 
with  the  body  alone.  On  the  cessation  of  that  evil 
they  gave  up  their  identification  with  the  body  ;  and 
the  organ  of  speech  and  the  rest  realised  their  identity 
with  fire  and  so  on,  as  taught  by  the  scriptures.  And 
the  Asuras,  their  enemies,  were  crushed. 

The  sacrificer  of  a  past  age  who  is  mentioned  in 
the  story,  coming  across  this  Vedic  allegory,  tested  in 
the  same  order  the  deity  of  speech  and  the  rest,  dis- 
carded them  as  stricken  with  the  taint  of  attachment, 
identified  himself  with  the  taintless  vital  force  in  the 
mouth,  and  thereby  giving  up  his  limited  identification 
with  the  body  only,  as  represented  by  the  organ  of 
speech  and  the  rest,  identified  himself  with  the  body 
of  Viraj,  his  present  status  of  Prajapati,  which,  as  the 
scriptures  say,  represents  the  identification  of  the  organ 
of  speech  etc.  with  fire  and  so  on.  Similarly  the 
sacrificer  of  to-day,  by  the  same  procedure,  becomes 
his  true  self,  as  Prajapati.  And  his  envious  kinsman, 
the  evil  that  opposes  his  attainment  of  the  status  of 
Prajapati,  is  crushed.   A  kinsman  is  sometimes  friendly, 
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as,  for  instance,  Bharata.1  But  the  evil  due  to  attach- 
ment to  sense-objects  is  an  envious  kinsman,  for  it 
hides  one's  real  nature  as  the  Self.  It  is  crushed  like 
the  clod  of  earth  by  one's  union  with  the  vital  force. 
Who  gets  this  result?  He  who  knows  thus,  i.e.  like 
the  ancient  sacrificer  realises  his  identity  with  the  vital 
force  described  above. 

Having  finished  with  the  result  (of  meditation  on 
the  vital  force)  the  Sruti  resumes  its  allegorical  form 
and  goes  on.  Why  should  the  vital  force  in  the  mouth 
be  resorted  to  as  one's  self,  to  the  exclusion  of  the 
organ  of  speech  and  the  rest?  To  explain  this  by 
stating  reasons,  the  Sruti  points  out  through  the  story 
that  it  is  because  the  vital  force  is  the  common  self  of 
the  organ  of  speech  etc.  as  well  as  of  the  body. 

8.  They  said,  '  Where  was  he  who  has  thus 
restored  us  (to  our  divinity)  ?  '  (and  discovered) : 
'  Here  he  is  within  the  mouth.  '  The  vital  force 
is  called  Ayasya  Ahgirasa,  for  it  is  the  essence  of 
the  members  (of  the  body). 

They,  the  organs  of  Prajapati,  which  were  restored 
to  their  divinity  by  the  vital  force  in  the  mouth,  and 
thus  attained  their  goal,  said,  'Where  was  he  who  has 
thus  restored  us  to  our  divinity?'      The  particle  'nu' 

1  The  half-brother  of  Rama  in  the  Ramayana. 
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indicates  deliberation.  People  who  have  been  helped 
by  somebody  generally  remember  their  benefactor.  The 
organs  likewise  remembered,  and  thinking  on  who  it 
might  be,  realised  the  vital  force  within  themselves,  in 
the  aggregate  of  body  and  organs.  How?  'Here  he 
is  within  the  mouth,  is  visibly  present  within  the  ether 
that  is  in  the  mouth.'  People  decide  after  delibera- 
tion ;  so  did  the  gods.  Since  the  vital  force  was  per- 
ceived by  them  as  being  present  in  the  internal  ether 
without  assuming  any  particular  form  like  that  of  the 
organ  of  speech  etc.,  therefore  the  vital  force  is  called 
Ayasya.  And  since  it  did  not  assume  any  particular 
form,  it  restored  the  organ  of  speech  etc.  to  their  real 
status.  Hence  it  is  Kngirasa,  the  self  of  the  body  and 
organs.  How?  For  it  is,  as  is  well-known,  the 
essence,  i.e.  the  self,  of  the  members,  i.e.  of  the  body 
and  organs.  And  how  is  it  the  essence  of  the  members  ? 
Because,  as  we  shall  say  later  on,  without  it  they  dry 
up.  Since,  being  the  self  of  the  members  and  not 
assuming  any  particular  form,  the  vital  force  is  the 
common  self  of  the  body  and  organs  and  pure,  therefore 
it  alone,  to  the  exclusion  of  the  organ  of  speech  etc., 
should  be  resorted  to  as  one's  self — this  is  the  import 
of  the  passage.  For  the  Self  alone  should  be  realised 
as  one's  self,  since  correct  notions  lead  to  well-being, 
and  erroneous  notions,  as  we  find,  lead  to  evil. 
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9.    This  deity  is  called  Dur,  Because  death  is 
far  from  it.     Death  is  far  from  one  who  knows 

thus. 

Objection  :  One  may  think  that  the  purity  of  the 
vita)  force  is  not  a  proved  fact. 

Reply  :  Has  this  not  been  refuted  by  the  state- 
ment that  the  vital  force  is  free  from  the  attachment 
that  the  organ  of  speech  and  the  rest  betray  by  utilis- 
ing their  power  of  fine  speaking  etc.  for  themselves? 

Objection :  True,  but  since  as  Angirasa  it  is 
spoken  of  as  the  self  of  the  organ  of  speech  etc.,  it  may 
be  impure  through  contact  with  the  latter,  just  as  one 
touched  by  another  who  has  touched  a  corpse  is 
impure. 

Reply  :  No,  the  vital  force  is  pure.  Why?  Be- 
cause this  deity  is  called  Dur.  'This'  refers  to  the  vital 
force,  reaching  which  the  Asuras  were  shattered  like  a 
clod  of  earth  hitting  a  rock.  It  is  the  deity  within  the 
present  sacrificer's  body  whom  the  gods  concluded  as 
their  saviour  saying,  'Here  he  is  within  the  mouth.' 
And  the  vital  force  may  well  be  called  a  deity,  being 
a  part1  of  the  act  of  meditation  as  its  object.  Because 
the  vital  force  is  called  Dur,  i.e.  is  well  known  as  Dur 
— to  be  'called'  is  synonymous  with  being  'celebrated 
as' — therefore  its  purity  is  well  known,  from  this  name 
of  Dur.  Why  is  it  called  Dur?  Because  Death,  the 
evil  of  attachment,  is  far  from  it,  this  deity,  vital  force. 
Death,  although  it  is  close  to  the  vital  force,  is  away 
from  it,  because  the  latter  is  ever  unattached.    There- 

1  Just  as  a  god  is  a  part  of  a  sacrifice  distinct  from  the 
offerings  etc.     A  sacrifice  consists  of  the  offerings  and  deities. 
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fore  the  vital  force  is  well-known  as  Dflr.  Thus  its 
purity  is  conspicuous.  The  results  accruing  to  a 
knower  of  this  are  being  stated :  Death  is  far  from  one 
who  knows  thus,  that  is,  who  meditates  upon  the  vital 
force  endowed  with  purity,  which  is  the  topic  of  the 
section.  Meditation  is  mentally  approaching  the  form 
of  the  deity  or  the  like  as  it  is  presented  by  the 
eulogistic  portions  of  the  Vedas  relating  to  the  objects 
of  meditation,  and  concentrating  on  it,  excluding  con- 
ventional notions,  till  one  is  as  completely  identified 
with  it  as  with  one's  body,  conventionally  regarded  as 
one's  self.  Compare  such  Sruti  passages  as,  'Being  a 
god,  he  attains  the  gods'  (IV.  i.  2),  and  "What  deity 
are  you  identified  with  in  the  east?'  (III.  ix.  20). 

It  has  been  stated,  'This  deity  is  called  Dur  .  .  . 
Death  is  far  from  one  who  knows  thus.'  How  is  death 
far  from  one  who  knows  thus?  Being  incongruous 
with  this  knowledge.  In  other  words,  the  evil  due  to 
the  attachment  of  the  organs  to  contact  with  the  sense- 
objects  is  incongruous  with  one  who  identifies  oneself 
with  the  vital  force,  for  it  is  caused  by  the  identifica- 
tion with  particular  things  such  as  the  organ  of  speech, 
and  by  one's  natural  ignorance  ;  while  the  identification 
with  the  vital  force  comes  of  obedience  to  the  scrip- 
tures. Hence,  owing  to  this  incongruity,  it  is  but 
proper  that  the  evil  should  be  far  from  one  who  knows 
thus.     This  is  being  pointed  out: 


5 
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osrrat  l%unRHxm*wU»i>n,  ?R[ren  qrowt  fe^- 

10.  This  deity  took  away  death,  the  evil  of 
these  gods,  and  carried  it  to  where  these  quarters 
end.  There  it  left  their  evils.  Therefore  one 
should  not  approach  a  person  (of  that  region), 
nor  go  to  that  region  beyond  the  border,  lest  one 
imbibe  that  evil,  death. 

This  deity — already  explained — took  away  death, 
the  evil  of  these  gods  such  as  the  god  of  speech,  identi- 
fied with  the  vital  force.     Everybody  dies  because  of 
the  evil  due  to  the  attachment  of  the  organs  to  contact 
with  the  sense-objects,  prompted  by  his  natural  ignor- 
ance.    Hence  this   evil   is   death.     The   vital   force    is 
here  spoken  of  as  taking  it  away  from  the  gods,  simply 
because  they  identified  themselves  with  the  vital  force. 
As  a  matter  of  fact,  evil  keeps  away  from  this  knower 
just  because  it  is  out  of  place  there.     What  did  the 
vital  force  do  after  taking  away  death,  the  evil  of  the 
gods?     It  carried  it  to  where  these  quarters,  east  and 
so  forth,  end.     One  may  question  how  this  was  done, 
since  the  quarters  have  no  end.    The  answer  is  that  it 
is  all  right,  for  the  quarters  are  here  conceived  as  being 
that  stretch  of  territory  which  is  inhabited  by  people 
possessing   Vedic   knowledge  ;   hence    'the  end  of  the 
quarters'  means  the  country  inhabited  by  people  who 
hold  opposite  views,  as  a  forest  is  spoken  of  as  the  end 
of  the  country.1     Carrying  them,   there  it,  the  deity, 

1  That  is,  inhabited  country. 
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vital  force,  left  their  evils,  the  evils  of  these  gods — 
The  word  'Papmanah'  is  accusative  plural. — 'Left/  lit. 
placed  in  various  humiliating  ways,  and,  as  is  under- 
stood from  the  sense  of  the  passage,  among  the  inhabit- 
ants of  that  region  beyond  the  border  who  do  not 
identify  themselves  with  the  vital  force.  That  evil  is 
due  to  the  contact  of  the  senses  (with  their  objects)  ; 
hence  it  must  reside  in  some  living  being.  Therefore 
one  should  not  approach,  i.e.  associate  with  by  address- 
ing or  seeing,  a  person  of  the  region  beyond  the  border. 
Association  with  him  would  involve  contact  with  evil, 
for  it  dwells  in  him.  Nor  go  to  that  region  beyond  the 
border,  where  such  people  live,  called  'the  end  of  the 
quarters,'  although  it  may  be  deserted  ;  and  the  impli- 
cation is,  nor  to  any  man  out  of  that  land.  Lest  one 
imbibe  that  evil,  death,  by  coming  into  contact  with 
such  people.  Out  of  this  fear  one  should  neither 
approach  these  people  nor  go  to  that  region.  'Ned' 
(lest)  is  a  particle  denoting  apprehension. 

531  ^T   **fT   ^WHI^f  <^MHl  1T3TR  »fcj!J*JM- 

11.  This  deity  after  taking  away  death,  the 
evil  of  these  gods,  next  carried  them  beyond 
death. 

Now  the  result  of  this  act  of  meditation  on  the 
vital  force  as  one's  own  self,  viz.  the  identification  of 
the  organ  of  speech  etc.  with  fire  and  so  on,  is  being 
stated.  This  deity  next  carried  them  beyond  death. 
Because  death,  or  the  evil  that  limits  one  to  the  body. 
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is  removed  by  the  identification  with  the  vital  force, 
therefore  the  latter  is  the  destroyer  of  the  evil  of  death. 
Hence  that  vital  force  carried  these  gods,  that  of  speech 
and  the  rest,  beyond  death,  the  evil  which  is  being 
discussed,  and  made  them  realise  their  respective  un- 
limited divine  forms  as  fire  and  so  on. 

*»  ^  rota  sranmc*re?3>$  w  ^t  *i<n*w- 
$«ret  11  tt  11 

12'.  It  carried  the  organ  of  speech,  the  fore- 
most one,  first.  When  the  organ  of  speech  got 
rid  of  death,  it  became  fire.  That  fire,  having 
transcended  death,  shines  beyond  its  reach. 

It,  the  vital  force,  carried  the  organ  of  speech,  the 
foremost  one,  first.  Its  importance  consists  in  being  a 
better  instrument  in  the  chanting  of  the  Udgitha  than 
the  other  organs.  What  was  its  form  after  it  was 
carried  beyond  death?  When  the  organ  of  speech  got 
rid  of  death,  it  became  fire.  Formerly  also  it  was  fire, 
and  being  dissociated  from  death  it  became  fire  itself, 
with  only  this  difference:  That  fire,  having  tran- 
scended death,  shines  beyond  its  reach.  Before  its 
deliverance  it  was  hampered  by  death  and,  as  the 
organ  of  speech  pertaining  to  the  body,  was  not  lumin- 
ous as  now  ;  but  now,  being  freed  from  death,  it  shines 
beyond  its  reach. 
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13.  Then  it  carried  the  nose.  When  it  got 
rid  of  death,  it  became  air.  That  air,  having 
transcended  death,  blows  beyond  its  reach. 

Similarly  the  nose  became  air.  It,  having  tran- 
scended death,  blows  beyond  its  reach.  The  rest  has 
been  explained. 

*?nf?r  11  V*  11 

14.  Then  it  carried  the  eye.  When  the  eye 
got  rid  of  death,  it  became  the  sun.  That  sun, 
having  transcended  death,  shines  beyond  its 
reach. 

Likewise  the  eye  became  the  sun.     He  shines. 

%ntora^  ■,  ?n  sht  %i:  q^Ji  ^HEkudi:  ii  W  ii 

15.  Then  it  carried  the  ear.  When  the  ear 
got  rid  of  death,  it  became  the  quarters.  Those 
quarters,  having  transcended  death,  remain 
beyond  its  reach. 

Similarly  the  ear  became  the  quarters.  The 
quarters  remain,  divided  into  the  east  and  so  forth. 

^  11  U  11 
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16.  Then  it  carried  the  mind.  When  the 
mind  got  rid  of  death,  it  became  the  moon.  That 
moon,  having  transcended  death,  shines  beyond 
its  reach.  So  does  this  deity  carry  one  who 
knows  thus  beyond  death. 

The  mind  became  the  moon  and  shines.  As  the 
vital  force  carried  the  ancient  sacrificer  beyond  death 
by  transforming  the  organ  of  speech  etc.  into  fire  and 
so  on,  so  does  this  deity  carry  one,  the  sacrificer  of 
to-day,  who  knows  thus  the  vital  force  as  including  the 
five  organs,  that  of  speech  etc.  For  the  Sruti  says, 
'One  becomes  exactly  as  one  meditates  upon  Him' 
'S.  X.  v.  2.  20). 

17.  Next  it  secured  eatable  food  for  itself 
by  chanting,  for  whatever  food  is  eaten,  is  eaten 
by  the  vital  force  alone,  and  it  rests  on  that. 

As  the  organ  of  speech  and  the  rest  had  chanted 
for  their  own  sake,  so  the  vital  force  in  the  mouth, 
after  securing,  by  chanting  the  three  hymns  called 
Pavamana,  the  result  to  be  shared  by  all  the  organs, 
viz.  identity  with  Viraj,  next  secured  eatable  food  for 
itself  by  chanting  the  remaining  nine  hymns.  We  have 
already  said  that  according  to  the  Vedas  the  priests  get 
the  results  of  a  sacrifice.1     How  do  we  know  fhat  the 

1  This  although  they  officiate  in  the  sacrifice  on  behalf 
of  the  sacrificer.  The  latter  afterwards  purchases  them  on 
payment  of  a  fee  to  the  priests. 
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vital  force  secured  that  eatable  food  for  itself  by  chant- 
ing? The  resaon  is  being  stated:  For  whatever  food 
— food  in  general  is  meant — is  eaten  by  creatures  in  the 
world  is  eaten  by  the  vital  force  (Ana)  alone.  The 
particle  'hi'  (for)  denotes  a  reason.  'Ana'  is  a  well- 
known  name  of  the  vital  force.  There  is  another  word 
'Anas'1  ending  in  s,  which  means  a  cart,  but  this  word 
ends  in  a  vowel  and  is  a  synonym  of  the  vital  force. 
Besides,  the  vital  force  not  only  eats  the  eatable  food, 
it  also  rests  on  that  food,  when  it  has  been  transformed 
into  the  body.  Therefore  the  vital  force  secured  the 
eatable  food  for  itself  by  chanting,  in  order  that  it 
might  live  in  the  body.  Although  the  vital  force  eats 
food,  yet,  because  it  is  only  in  order  that  it  might  live 
in  the  body,  there  is  no  question  of  its  contracting  the 
evil  due  to  attachment  to  fine  performance,  as  was  the 
case  with  the  organ  of  speech  and  the  rest. 

fttfer,  *a?  «nt  srg:  3*  *<n  w*ren*tsfc- 
^rag  vwfcggifo,  sr  feres  wra*$t  *ref?r  11  ^  11 

1  The  nominative  singular  of  both  is  'Anah.'  Hence  the 
explanation.  It  should  be  noted  that  the  word  'Anena'  is 
also  the  instrumental  singular  of  the  pronoun  'Idam'  (this 
or  it). 
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18.  The  gods  said,  '  Whatever  food  there  is, 
is  just  this  much,  and  you  have  secured  it  for 
yourself  by  chanting.  Now  let  us  have  a  share 
in  this  food.'  'Then  sit  around  facing  me,' 
(said  the  vital  force).  '  All  right,'  (said  the  gods 
and)  sat  down  around  it.  Hence  whatever  food 
one  eats  through  the  vital  force  satisfies  these. 
So  do  his  relatives  sit  around  facing  him  who 
knows  thus,  and  he  becomes  their  support,  the 
greatest  among  them  and  their  leader,  a  good 
eater  of  food  and  the  ruler  of  them.  That  one 
among  his  relatives  who  desires  to  rival  a  man 
of  such  knowledge  is  powerless  to  support  his 
dependants.  But  one  who  follows  him,  or 
desires  to  maintain  one's  dependants  being  under 
him,  is  alone  capable  of  supporting  them. 

Is  it  not  wrong  to  assert  that  all  food  'is  eaten  by 
the  vital  force  alone,'  since  the  organ  of  speech  and  the 
rest  are  also  benefited  by  the  food?  The  answer  is: 
No,  for  that  benefit  comes  through  the  vital  force. 
How  the  benefit  done  to  the  organ  of  speech  etc.  by 
the  food  comes  through  the  vital  force,  is  being 
explained:  The  gods,  the  organ  of  speech  etc.,  called 
gods  because  they  bring  their  respective  objects  to 
light,  said  to  the  vital  force  in  the  mouth,  'Whatever 
food  there  is,  is  eaten  in  the  world  to  sustain  life,  . 
t's  just  this  much,  and  no  more. — The  particle  'vai' 
recalls  what  is  well  known. — And  you  have  secured  it 
all  for  yourself  by  chanting,  i.e.  have  appropriated  it 
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through  chanting  for  your  own  use  ;  and  we  cannot  live 
without  food.  Therefore  now  let  us  have  a  share  in 
this   food  that  is  for  yourself.' — The  absence  of  the 

causative  suffix  in  the  verb  is  a  Vedic  licence The 

meaning  is,  make  us  also  sharers  of  the  food.  The 
other  said,  'Then,  if  you  want  food  sit  around  facing 
me.'  When  the  vital  force  said  this,  the  gods  said, 
'All  right,'  and  sat  down  around  it,  i.e.  encircling  the 
vital  force.  As  they  sit  thus  at  the  command  of  the 
vital  force,  the  food  eaten  by  it,  while  sustaining  life, 
also  satisfies  them.  The  organ  of  speech  and  the  rest 
have  no  independent  relation  to  food.  Therefore  the 
assertion  that  all  food  'is  eaten  by  the  vital  force  alone' 
is  quite  correct.  This  is  what  the  text  says:  Hence, 
because  the  gods,  the  organ  of  speech  etc.,  at  the 
command  of  the  vital  force,  sat  around  facing  it,  being 
under  its  protection,  therefore  whatever  food  one  eats 
through  the  vital  force  satisfies  these,  the  organ  of 
speech  etc. 

So,  as  the  organ  of  speech  and  the  rest  did  with 
the  vital  force,  do  his  relatives  also  sit  around  facing 
him  who  knows  thus,  knows  the  vital  force  as  the 
support  of  the  organ  of  speech  etc. — knows  that  the 
five  organs  such  as  that  of  speech  rest  on  the  vital 
force  ;  that  is.  he  becomes  the  refuge  of  his  relatives. 
And  with  his  food  he  becomes  the  support  of  his 
relatives  who  sit  around  facing  him,  as  the  vital  force 
was  of  the  organ  of  speech  etc.  Also,  the  greatest 
among  them  and  their  leader,  as  the  vital  force  was  of 
the  organs.  Further,  a  good  eater  of  food,  i.e.  free 
from  disease,  and  the  ruler  of  them,  an  absolute 
protector,  or  independent  master,  just  as  the  vital  force 
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was  of  the  organ  of  speech  etc.  All  this  result  comes 
to  one  who  knows  the  vital  force  in  the  above  way. 
Moreover  that  one  among  his  relative!;  who  desires  to 
rival  a  man  of  such  knowledge,  i.e.  the  knower  of  the 
vital  force,  is  powerless  to  support  his  dependants,  like 
the  Asuras  who  had  rivalry  with  the  vital  force.  But, 
among  his  relatives,  one  who  follows  him,  this  knower 
of  the  vital  force,  as  the  organ  of  speech  and  the  rest 
did  the  vital  force,  or  who  desires  to  maintain  one's 
dependants  being  under  him,  just  as  the  organs  desired 
to  support  themselves  by  following  the  vital  force,  is 
alone  capable  of  supporting  them,  and  none  else  who 
is  independent.  All  tin's  is  described  as  the  result  of 
knowing  the  attributes  of  the  vital  force. 

In  order  to  demonstrate  that  the  vital  force  is  the 
self  of  the  body  and  organs,  it  has  been  introduced  as 
Angirasa,  'It  is  Ayasya  Angirasa'  (par.  8).  But  it 
has  not  been  specifically  stated  why  it  is  called  Angi- 
rasa. The  following  paragraph  is  introduced  to  furnish 
that  reason.  If  that  reason  is  valid,  then  only  will  the 
vital  force  be  admitted  to  be  the  self  of  the  body  and 
organs.  It  has  next  been  stated  that  the  organ  of 
speech  and  the  rest  depend  on  the  vital  force.  To  show 
how  that  can  be  proved  the  text  says: 
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19.  It  is  called  Ayasya  Aiigirasa,  for  it  is 
the  essence  of  the  members  (of  the  body).  The 
vital  force  is  indeed  the  essence  of  the  members. 
Of  course  it  is  their  essence.  (For  instance),  from 
whichever  member  the  vital  force  departs,  right 
there  it  withers.  Therefore  this  is  of  course  the 
essence  of  the  members. 

TV  is  called  Ayasya  Angirasa,  etc. — This  is  repeated 
here  as  it  is  (from  paragraph  8)  for  the  sake  of  the 
answer.  The  passage  ending  with,  The  vital  force  is 
indeed  the  essence  of  the  members,'  reminds  us  of  what 
has  already  been  explained.  How?  The  vital  force 
is  indeed  the  essence  of  the  members.  Of  course  it  is 
their  essence.  The  particle  'hi'  denotes  a  well-known 
fact.  Everybody  knows  that  the  vital  force,  and  not 
the  organ  of  speech  etc.,  is  the  essence  of  the  members. 
Therefore  it  is  right  to  remind  us  of  this  fact  with  the 
words.  'The  vital  force  is  indeed.'  How  is  it  well- 
known?  From  whichever  member — any  part  of  the 
body  without  distinction  is  meant — the  vital  force 
departs,  right  there  it,  that  member,  withers  or  dries 
up.  The  word  'therefore,'  signifying  conclusion,  is 
construed  with  the  last  sentence.  Therefore  this  is  of 
course  the  essence  of  the  members,  is  the  conclusion. 
Hence  it  is  proved  that  the  vital  force  is  the  self  of  the 
body  and  organs.  Because  when  the  self  departs, 
withering  or  death  (of  the  body)  takes  place.     Hence 
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all  creatures  live  through  that.  Therefore,  leaving  out 
the  organ  of  speech  and  the  rest,  the  vital  force  alone 
should  be  meditated  upon.  This  is  the  sense  of  the 
whole  passage. 

The  vital  force  is  the  self  not  only  of  the  body  and 
organs,  which  represent  form  and  action  respectively, 
but  also  of  the  Vedas,  Re,  Yajus  and  Saman,  which 
consist  of  name.  Thus  the  Sruti  magnifies  the  vital 
force,  extolling  it  as  the  self  of  all,  to  show  that  it  is  a 
fit  object  of  meditation. 

*w  3  *&(  ?5^<?%: ;  ^uf  f??ft,  ?rerr  *£*  7%:, 
awg  tssufif:  ii  Ro  ii 

20.  This  alone  is  also  Brhaspati  (lord  of  the 
Re).  Speech  is  indeed  Brhati  (Re)  and  this  is 
its  lord.     Therefore  this  is  also  Brhaspati. 

This  alone,  the  vital  force  in  question  called  Angi- 
rasa,  is  also  Brhaspati.  How?  Speech  is  indeed 
Brhati,  the  metre  with  thirty-six  syllables.  The  metre 
Anustubh  is  speech.  How?  For  the  Sruti  says, 
'Speech  is  indeed  Anustubh'  (Tai.  S.  V.  i.  3.  5).  And 
this  speech  called  Anustubh  is  included  in  the  metre 
Brhati.  Hence  it  is  right  to  say,  'Speech  is  indeed 
Brhati,'  as  a  well-known  fact.  And  in  Brhati  all  Rces 
are  included,  for  it  is  extolled  as  the  vital  force.  For 
another  Sruti  says,  'Brhati  is  the  vital  force.'  (Ai.  A. 
II.  i.  6)  ;  'One  should  know  the  Rces  as  the  vital  force' 
(Ibid.  II.  ii.  2).  The  Rces  are  included  in  the  vital 
force,  as  they  consist  of  speech.     How  this  is  so   is 
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being  explained:  And  this  vital  force  is  its  lord,  the 
lord  of  speech,  i.e.  of  the  Rces  in  the  form  of  Brhati. 
For  it  gives  rise  to  speech,  since  the  Rces  are  recited 
through  the  air  which  is  propelled  by  the  fire  in  the 
stomach.  Or  the  vital  force  may  be  the  lord  of  speech, 
being  its  protector,  for  speech  is  protected  by  the  vital 
force,  since  a  dead  man  has  no  power  to  utter  words. 
Therefore  this  is  also  Brhaspati,  i.e.  the  vital  force  is 
the  self  of  the  Rces. 

*T*  3  *>3  HgpiTW%:  i  m*%  ajsi,  ?iptt  qjf  qfw:, 

21.  This  alone  is  also  Brahmanaspati  (lord  of 
the  Yajus.)  Speech  is  indeed  Brahman  (Yajus), 
and  this  is  its  lord.  Therefore  this  is  also 
Brahmanaspati . 

Similarly  the  self  of  the  Yajuses.  How?  This 
alone  is  also  Brahmanaspati.  Speech  is  Brahman  or 
Yajus,  which  is  a  kind  of  speech.  And  this  is  its  lord, 
the  lord  of  that  Yajus.  Therefore  this  is  indeed  Brah- 
manaspati, as  before. 

How  is  it  known  that  the  words  'Brhati'  and 
'Brahman'  mean  the  Re  and  the  Yajus  respectively, 
and  nothing  else?  Because  at  the  end  (of  this  topic, 
in  the  next  paragraph)  the  word  'speech'  is  used  as 
co-ordinate  with  'Saman,'  'Speech  is  indeed  Saman.' 
Similarly  in  the  sentences,  'Speech  is  indeed  Brhati' 
and  'Speech  is  indeed  Brahman,'  the  words  'Brhati,' 
and  'Brahman',  which  are  co-ordinate  with  'speech', 
ought  to  mean  the  Re  and  the  Yajus  respectively.  On 
the  principle  of  the  residuum  also  this  is  correct.    When 
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the  Saman  is  mentioned,  the  Re  and  the  Yajus  alone 
remain.  Another  reason  is  that  they  are  both  forms  of 
speech.  The  Re  and  the  Yajus  are  particular  kinds  of 
speech.  Hence  they  can  well  be  co-ordinated  with 
speech.  Moreover,  unless  they  are  taken  in  that  sense, 
there  will  be  no  difference  between  the  two  terms  of 
each  sentence.  (In  the  next  two  paragraphs)  'Saman' 
and  'Udgitha'  clearly  denote  specific  objects.  Similarly 
the  words  'Brhati'  and  'Brahman'  ought  to  denote 
specific  objects.  Otherwise,  not  conveying  any  specific 
object,  they  would  be  useless,  and  if  that  specific  object 
be  mere  speech,  both  sentences  would  be  tautological. 
And  lastly,  the  words  Re,  Yajus,  Saman  and  Udgitha 
occur  in  the  Vedas  in  the  order  here  indicated. 

scorer:  <hwc^h  i  qgft  sm:  <^fojrT,  gift  wiraar, 

22.  This  alone  is  also  Saman.  Speech  is 
indeed  Sa,  and  this  is  Ama.  Because  it  is  Sa 
(speech)  and  Ama  (vital  force),  therefore  Saman 
is  so  called.  Or  because  it  is  equal  to  a  white 
ant,  equal  to  a  mosquito,  equal  to  an  elephant, 
equal  to  these  three  worlds,  equal  to  this 
universe,  therefore  this  is  also  Saman.  He  who 
knows  this  Saman  (vital  force)  to  be  such  attains 
union  with  it,  or  lives  in  the  same  world  as  it. 
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This  alone  is  also  Saman.  How?  This  is  being 
explained:  Speech  is  indeed  Sd,  whatever  is  denoted 
by  feminine  words  is  speech,  for  the  pronoun  Sa  (she) 
refers  to  all  objects  denoted  by  them.  Similarly  this 
vital  force  is  Ama.  The  word  'Ama'  refers  to  all 
objects  denoted  by  masculine  words.  For  another 
Sruti  says,  'How  do  you  get  my  masculine  names?  He 
should  reply:  Through  the  vital  force.  And  how  my 
feminine  names?  Through  speech'  (Kau.  I.  7).  So 
this  word  'Saman'  denotes  speech  and  the  vital  force. 
Again,  the  word  'Saman'  denotes  a  chant  consisting  only 
of  a  combination  of  tones  etc.  that  are  produced  by  the 
vital  force.  Hence  there  is  nothing  called  Saman 
except  the  vital  force  and  speech,  for  the  tone,  syllables, 
etc.  are  produced  by  the  vital  force  and  depend  on  it. 
'This'  vital  force  'alone  is  also  Saman,"  because  what 
is  generally  known  as  Saman  is  a  combination  of  speech 
and  the  vital  force,  Sa  and  Ama.  Therefore  Saman, 
the  chant  consisting  of  a  combination  of  tones  etc..  is 
so  called,  wellknown  in  the  world.    ■ 

Or  because  it  is  equal  in  all  those  respects  to  be 
presently  mentioned,  therefore  this  is  also  Saman. 
This  is  the  construction.  The  word  'or'  is  gathered  on 
the  strength  of  the  alternative  reason  indicated  for  the 
derivation  of  the  word  'Saman.'  In  what  respects  is 
the  vital  force  equal?  This  is  being  answered:  Equal 
to  the  body  of  a  white  ant,  equal  to  the  body  of  a 
mosquito,  equal  to  the  body  of  an  elephant,  equal  to 
these  three  worlds,  i.e.  the  body  of  Viraj,  equal  to  this 
universe,  i.e.  the  form  of  Hiranyagarbha.  The  vital 
force  is  equal  to  all  these  bodies  such  as  that  of  the 
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white  ant  in  the  sense  that  it  is  present  in  its  entirety 
in  them,  as  the  essential  characteristics  of  a  cow  (Gotva) 
are  present  in  each  individual  cow.  It  cannot  be 
merely  of  the  size  of  these  bodies,  for  it  is  formless  and 
all-pervading.  Nor  does  the  equality  mean  just  filling 
up  those  bodies  by  contraction  or  expansion  like  lamp- 
light in  a  jar,  a  mansion,  etc.  For  the  Sruti  says, 
'These  are  all  equal,  and  all  infinite'  (I.  v.  13).  And 
there  is  nothing  inconsistent  in  an  all-pervading  prin- 
ciple assuming  in  different  bodies  their  particular  size. 
He  who  knoios  this  Saman,  i.e.  the  vital  force  called 
Saman  because  of  its  equality,  whose  glories  are 
revealed  by  the  Vedas,  to  be  such,  gets  this  result: 
attains  union  with  it,  identification  with  the  same  body 
and  organs  as  the  vital  force,  or  lives  in  the  same  world 
as  it,  according  to  the  difference  in  meditation.  This  is 
meant  to  be  the  result  of  meditation  continued  till 
identity  with  the  vital  force  is  established. 

ssm,  «nter  tffen,  &e  jfan  %%  *r  ssfta:  11  ^\  \\ 

23.  This  indeed  is  also  Udgitha.  The  vital 
force  is  indeed  Ut,  for  all  this  is  held  aloft  by  the 
vital  force,  and  speech  alone  is  Githa.  This  is 
Udgitha,  because  it  is  Ut  and  Githa. 

This  indeed  is  also  Udgitha.  The  Udgitha  is  a 
particular  division  of  the  Saman,  not  chanting,  for  the 
topic  under  discussion  is  Saman.  How  is  the  vital 
force  Udgitha?  The  vital  force  is  indeed  Ut,  for  all 
this  universe  is  held  aloft  or  supported   by  the  vital 
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force.  This  prefix  'ut,'  meaning  holding  aloft, .  denotes 
a  characteristic  of  the  vital  force.  Therefore  the  vital 
force  is  Ut.  Speech  alone  is  Githa,  for  the  division  of 
Saman  called  Udgitha  is  a  variety  of  sound.  'Githa,' 
coming  from  the  root  'gai,'  denoting  sound,  is  nothing 
but  speech.  The  Udgitha  cannot  be  conceived  of  as 
having  any  other  form  but  sound.  Hence  it  is  right  to 
assert  that  speech  is  Githa.  The  vital  force  is  Ut,  and 
Githa  is  speech  dependent  on  the  vital  force;  hence 
the  two  together  are  denoted  by  one  word:  This  is 
Udgitha. 

t*m  *nn  qjaft  famd^cuq,,  q%ftsmw  «?rf^- 
<.*ft>3fcity!wfjld  ;  srer  gt  ira  ^  sun*  grtaprer- 
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24.  Regarding  this  (there  is)  also  (a  story) : 
Brahmadatta,  the  great-grandson  of  Cikitana, 
while  drinking  Soma,  said,  '  Let  this  Soma  strike 
off  my  head  if  I  say  that  Ayasya  Ahgirasa 
chanted  the  Udgitha  through  any  other  than 
this  (vital  force  and  speech).  '  Indeed  he  chanted 
through  speech  and  the  vital  force. 

Regarding  this  subject  described  above  a  story  is 
also  narrated  in  the  Sruti.  Brahmadatta,  the  great- 
grandson1  of  Cikitana,  while  drinking  Soma  in  a  sacri- 
fice, said,  'Let  this  Soma  in  the  bowl  that  I  am  drink- 
ing strike  off  my  head  for  being  a  liar,  i.e.  if  I  have 

1  Whose   great-grandfather    (i.e.   Cikitana)   at   least   was 
living.    This  is  implied  by  the  suffix.     See  Panini  IV.  i.  163. 
6 
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told  a  lie.' — The  suffix  of  the  verb  is  a  substitute  for 
an  imperative  suffix  and  expresses  a  wish.1 — How  can 
he  become  a  liar?  This  is  being  explained:  '//  / 
say  that  Ayasya  Angirasa  chanted  the  Udgitha  through 
any  other  deity  than  this  vital  force  combined  with 
speech,  which  is  being  discussed.'  The  term  'Ayasya 
Angirasa,'  denoting  the  vital  force  in  the  mouth,  refers 
to  the  priest  who  chanted  in  the  sacrifice  of  the  ancient 
sages  who  projected  this  world.  'If  I  say  like  this,  I 
shall  be  a  liar,  and  for  entertaining  this  false  notion  let 
that  deity  strike  off  my  head.'  The  mention  of  his 
taking  this  oath  shows  that  one  must  have  a  firm 
conviction  of  this  knowledge.2  This  purport  of  the 
story  the  Sruti  concludes  in  its  own  words:  He,  that 
chanter,  called  here  Ayasya  Angirasa,  chanted  through 
speech,  which  is  subordinate  to  the  vital  force,  and  the 
vital  force,  which  is  his  own  self,  meaning  this  is  the 
significance  of  the  oath. 

?HR  t?TC7  *?rcft  *:   S#  fy  Sierfr  5FF9  ^H  ; 
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25.  He  who  knows  the  wealth  of  this  Saman 
(vital  force)  attains  wealth.  Tone  is  indeed  its 
wealth.     Therefore  one  who  is  going  to  officiate 

1  Panini  VII.  i.  35. 

2  That  the  vital  force  is  the  deity  of  the  Udgitha. 
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as  a  priest  should  desire  to  have  a  rich  tone  in 
his  voice,  and  he  should  do  his  priestly  duties 
through  that  voice  with  a  fine  tone.  Therefore 
in  a  sacrifice  people  long  to  see  a  priest  with  a 
good  voice,  like  one  who  has  wealth.  He  who 
knows  the  wealth  of  Saman  to  be  such  attains 
wealth. 

He  who  knows  the  wealth  of  this  Saman,  the  vital 
force  under  consideration,  denoted  by  the  word 
'Saman/  which  is  here  pointed  out  as  being  the  one 
in  the  mouth — what  happens  to  him? — he  attains 
wealth.  Having  drawn  his  attention  by  tempting  him 
with  (a  mention  of)  the  result,  the  scripture  tells  the 
listener:  Tone  is  indeed  its  wealth.  'Tone'  is  sweet- 
ness of  the  voice  ;  that  is  its  wealth  or  ornament.  For 
chanting,  when  attended  with  a  good  tone,  appears  as 
magnificent.  Because  this  is  so,  therefore  one  who  is 
going  to  officiate  as  a  priest,  i.e.  a  chanter,  should 
desire  to  have  a  rich  tone  in  his  voice,  in  order  to 
enrich  the  Saman  with  that  tone.  This  is  an  incidental 
injunction  ;  for  if  the  vital  force  (identified  with  the 
chanter)  is  to  be  realised  as  having  a  good  tone  through 
the  fact  of  Saman  possessing  it,  a  mere  wish  will  not 
effect  this,  and  therefore,  it  is  implied,  appropriate 
means  such  as  cleaning  the  teeth  and  sipping  oil  should 
be  adopted.  And  he  should  do  his  priestly  duties 
through  that  cultured  voice  with  a  fine  tone.  Because 
tone  is  the  wealth  of  Saman  and  the  latter  is  em- 
bellished by  it,  therefore  in  a  sacrifice  people  long  to 
see  a  priest  with  a  good  voice,  as  they  do  a  rich  man. 
It  is  a  well-known  fact  that  people  want  to  see  one  who 
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has  wealth.  The  result,  already  declared,  of  the  medi- 
tation on  this  characteristic  of  the  vital  force  is  repeated 
as  a  conclusion:  He  who  knows  the  wealth  of  Saman 
to  be  such  attains  wealth. 

?reg  t?rc*  ?nsft  m  tiro  1^,'  *raft  *wi 
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26.  He  who  knows  the  correct  sound  of  this 
Saman  (vital  force)  obtains  gold.  Tone  is  indeed 
its  correct  sound.  He  who  knows  the  correct 
sound  of  Saman  to  be  such  obtains  gold. 

Now  meditation  on   another  attribute,   viz.   pos- 
sessing correct  sound,  is  being  enjoined.    That  too  is 
having  a  good  tone,  but  there  is  this  difference:    The 
previous  one  was  sweetness  of  the  voice  ;  whereas  this, 
denoted  by  the  word  'Suvarna,'  is  correct  articulation 
according  to  the  laws  of  phonetics.    He  who  knows 
the  correct  sound  of  this  Saman  obtains  gold,  for  the 
word  'Suvarna'  means  both  a  good  tone  and  gold.   That 
is  to  say,  the  result  of  meditating  upon  this  attribute 
is  the  obtaining  of  gold,  which  is  the  common  meaning 
of  the   word   'Suvarna.'    Tone  is  indeed  its  correct 
sound.    He  who  knows  the  correct  sound  of  Saman  to 
be  such  obtains  gold.    All  this  has  been  explained. 
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27.  He  who  knows  the  support  of  this  Saman 
(vital  force)  gets  a  resting  place.  Speech  (certain 
parts  of  the  body)  is  indeed  its  support.  For 
resting  on  speech  is  the  vital  force  thus  chanted. 
Some  say,  resting  on  food  (body). 

Similarly,  in  order  to  enjoin  meditation  on  another 
feature  of  the  vital  force,   viz.   its  support,   the   text 
says:    He  who  knows  the  support  of  this  Saman,  i.e. 
speech,  on  which  the  Saman  rests,  gets  a  resting  place. 
The  result  is  aptly  in  accordance  with  the  meditation, 
for   the    Sruti   says,    '(One   becomes)   exactly   as   one 
meditates  upon   Him'   (S.  X.  v.  2.  20).    As  before, 
when  one  has  been  tempted  by  a  mention  of  the  result 
and  wants  to  hear  what  that  support  is,  the  scripture 
says:    Speech  is  indeed  the  support  of  the  Saman. 
'Speech'  here  means  the  different  parts  of  the  body 
such  as  the  root  of  the  tongue  ;  those  are  the  support. 
This  is  explained  by  the  text:    For  resting  on  speech, 
i.e.  the  root  of  the  tongue  and  other  places,  is  the  vital 
force   thus   chanted,    assumes   the   form   of  a   chant. 
Therefore  speech  is  the  support  of  the  Saman.    Some 
say,  it  is  chanted  resting  on  food.    It  is  but  proper  to 
say  that  the  vital  force  rests  on  this.    Since  this  latter 
view  is  also  unexceptionable,  one  should  meditate  at 
his  option  upon  either  speech  or  food  as  the  support  of 
the  vital  force. 
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28.    Now    therefore    the    edifying   repetition 
(Abhyaroha)   only  of  the  hymns   called   Pava- 
manas.    The  priest  called  Prastotr  indeed  recites 
the  Saman.   'While  he  recites  it,  these  Mantras 
are  to  be  repeated :    From  evil  lead  me  to  good. 
From,  darkness  lead  me  to  light.     From  death 
lead  me  to  immortality.    When  the  Mantra  says, 
'  From  evil  lead  me  to  good,'  'evil'  means  death, 
and  'good'  immortality;  so  it  says,  'From  death 
lead  me  to  immortality,  i.e.  make  me  immortal.' 
When  it  says,  '  From  darkness  lead  me  to  light, ' 
'darkness'  means  death,  and  'light,'  immortality; 
so  it  says,  '  From  death  lead  me  to  immortality, 
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or  make  me  immortal.'  In  the  dictum,  'From 
death  lead  me  to  immortality,'  the  meaning  does 
not  seem  to  be  hidden.  Then  through  the 
remaining  hymns  (the  chanter)  should  secure 
eatable  food  for  himself  by  chanting.  Therefore, 
while  they  are  being  chanted,  the  sacrificer 
should  ask  for  a  boon — anything  that  he  desires. 
Whatever  objects  this  chanter  possessed  of  such 
knowledge  desires,  either  for  himself  or  for  the 
sacrificer,  he  secures  them  by  chanting.  This 
(meditation)  certainly  wins  the  world  (Hiranya- 
garbha).  He  who  knows  the  Saman  (vital  force) 
as  such  has  not  to  pray  lest  he  be  unfit  for  this 
world. 

A  repetition  of  Mantras  is  being  prescribed  for  one 
who  knows  the  vital  force  as  such.  The  meditation  by 
knowing  which  one  is  entitled  to  this  repetition  of 
Mantras  has  been  mentioned.  Now,  because  this 
repetition  of  Mantras  by  one  possessed  of  such  knowl- 
edge produces  the  result  of  elevation  to  divinity,  there- 
fore it  is  being  described  here.  This  repetition,  being 
connected  with  chanting,  may  be  thought  applicable  to 
every  chant  ;  so  it  is  restricted  by  the  mention  of  the 
Pavamanas.  But  since  one  may  think  that  it  should 
be  done  with  all  the  three  Pavamanas,  the  time  is  being 
further  restricted:  The  priest  called  Prastotr  indeed 
recites  the  Saman.  While  he  recites  it,  i.e.  when  he 
begins  to  chant  the  Saman,  these  Mantras  are  to  be 
repeated.     And   this    repetition   of   Mantras    is    called 
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'Abhyaroha,'  because  through  this  repetition  one 
possessed  of  such  knowledge  'advances  towards'  the 
realisation  of  one's  innate  divinity.  The  plural  in 
'these'  indicates  that  there  are  three  Yajus  Mantras. 
The  use  of  the  accusative  case  and  the  fact  that  these 
Mantras  occur  in  a  Brahmana  or  explanatory  portion 
of  the  Vedas,  indicate  that  the  usual  accent  should  be 
used  in  these  words,  and  not  the  special  intonation1 
used  in  the  hymns.  This  repetition  of  Mantras  is  to 
be  done  by  the  sacrificer. 

These  are  the  Yajus  Mantras  in  question:  From 
evil  lead  me  to  good.  From  darkness  lead  me  to 
light.  From  death  lead  me  to  immortality.  The 
meaning  of  the  Mantras  is  hidden.  So  the  Brahmana 
itself  explains  them:  When  the  Mantra  says,  'From 
evil  lead  me  to  good,'  what  is  the  meaning?  'Evil' 
means  death,  i.e.  our  natural  actions  and  thoughts  ; 
'evil,'  because  they  degrade  us  very  much  ;  and 
'good,'  i.e.  actions  and  thoughts  as  they  are  regulated 
by  the  scriptures,  means  immortality,  because  they 
lead  to  it.  Therefore  the  meaning  is,  'From  evil 
actions  and  ignorance  lead  me  to  actions  and  thoughts 
that  are  regulated  by  the  scriptures,  i.  e.  help  me  to 
identify  myself  with  those  things  that  lead  to  divinity.' 
The  import  of  the  sentence  is  being  stated :  So  it  says, 
'Make  me  immortal.'  Similarly,  when  it  says,  'From 
darkness  lead  me  to  light,'  'darkness'  means  death. 
All  ignorance,  being  of  the  nature  of  a  veil,  is  dark- 
ness ;  and  it  again  is  death,  being  the  cause  of  it.    And 

1  Which  is  indicated  by  the  use  of  the  instrumental  case 
in  the  directions. 


1.3.28]  BgHADARANYAKA  UPAM$AD  89 

'light'  means  immortality,  the  opposite  of  the  above, 
one's  divine  nature.  Knowledge,  being  luminous,  is 
called  light  ;  and  it  again  is  immortality,  being  of  an 
imperishable  nature.  So  it  says,  'From  death  lead  me 
to  immortality,  or  make  me  immortal,'  as  before,  i.  e. 
help  me  to  realise  the  divine  status  of  Viraj.  The 
first  Mantra  means,  help  me  to  identify  myself  with 
the  means  of  realisation,  instead  of  with  things  that 
are  not  such  ;  while  the  second  one  means,  help  me 
to  go  beyond  that  even — for  it  is  a  form  of  ignorance 
— and  attain  identity  with  the  result.  The  third 
Mantra,  'From  death  lead  me  to  immortality,'  gives 
the  combined  meaning  of  the  first  two,  and  is  quite 
clear.  In  this  the  meaning  does  not  seem  to  be  hidden 
as  in  the  first  two,  i.  e.  it  should  be  taken  literally. 

Then,    after  chanting    for   the   sacrificer    with  the 
three   Pavaminas,   through   the  remaining  hymns  the 
chanter  who  knows   the  vital  force  and  has  become 
identified  with  it,  should  secure  eatable  food  for  him- 
self   by    chanting,    just  like  the  vital  force.    Because 
this  chanter  knows  the  vital  force  as  above  described, 
therefore   he   is   able   to   obtain   that   desired   object. 
Therefore,  while  they  are  being  chanted,  the  sacrificer 
should  ask  for  a  boon — anything  that  he  desires.    Be- 
cause whatever  objects  this  chanter  possessed  of  such 
knowledge    desires,    either    for    himself    or    for    the 
sacrificer,  he  secures  them  by  chanting.    This  sentence 
should   precede   the   one   before   it   (for  the   sake   of 
sense). 

Thus  it  has  been  stated  that  meditation  and  rites 
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together  lead  to  identification  with  Hiranyagarbha. 
There  is  no  possibility  of  a  doubt  regarding  this. 
Therefore  a  doubt  is  being  raised  as  to  whether,  in  the 
absence  of  rites,  meditation  alone  can  lead  to  that 
result  or  not.  To  remove  it,  the  text  says:  This 
meditation  on  the  vital  force  certainly  wins  the  world 
(Hiranyagarbha1),  even  if  it  is  disjoined  from  the  rites. 
He  has  not  to  pray  lest  he  be  unfit  for  this  world,  for 
one  who  has  already  realised  his  identity  with  Hiranya- 
garbha cannot  possibly  pray  for  the  attainment  of 
him.  A  man  who  is  already  in  a  village  is  not  eager 
about  when  he  will  reach  it,  as  a  man  who  is  in  a 
forest  is.  Expectation  is  always  about  something 
remote,  something  other  than  one's  self  ;  it  is  impossible 
with  regard  to  one's  own  self.  Therefore  there  is  no 
chance  of  his  fearing  lest  he  should  ever  miss  identity 
with  Hiranyagarbha. 

Who  gets  this  result?  He  who  knows  this  Sdman 
as  such,  meditates  upon  the  vital  force  whose  glories 
have  been  described  above,  till  he  realises  his  identity 
with  it  in  the  following  way:  T  am  the  pure  vital 
force,  not  to  be  touched  by  the  evils  characteristic  of 
the  Asuras,  viz.  the  attachment  of  the  senses  to  their 
objects.  The  five  organs  such  as  that  of  speech  have, 
by  resting  on  me,  been  freed  from  the  defects  of  these 
evils,  which  spring  from  one's  natural  thoughts,  and 
have  become  fire  and  so  forth  ;  and  they  are  connected 
with  all  bodies  by  partaking  of  the  eatable  food  that 
belongs  to  me.    Being  Angirasa,  I  am  the  self  of  all 

1  Who  is  the  cosmic  form  of  the  vital  force. 


1.3-28]  BRHADARAyYAKA  UPANISAD  91 

beings.  And  I  am  the  self  of  speech  manifesting  itself 
as  Re,  Yajus,  Saman  and  Udgitha,  for  I  pervade  it 
and  produce  it.  I  am  transformed  into  a  chant  as 
Saman,  and  have  the  external  wealth  or  embellishment 
of  a  good  voice  ;  and  I  also  have  a  more  intimate 
treasure,  consisting  of  fine  articulation  according 
to  phonetics.  And  when  I  become  the  chant,  the 
throat  and  other  parts  of  the  body  are  my  support. 
With  these  attributes  I  am  completely  present  in  all 
bodies  beginning  with  that  of  a  white  ant,  being  form- 
less and  all-pervading.' 


SECTION  IV 
rjwjt  a^  *im&  srerfsT ;  s?  «Tcg3tswicyfc(*r*jr- 

1.  In  the  beginning,  this  (universe)  was  but 
the  self  (Viraj)  of  a  human  form.  He  reflected 
and  found  nothing  else  but  himself.  He  first 
uttered,  '  I  am  he.  '  Therefore  he  was  called 
Aham  (I).  Hence,  to  this  day,  when  a  person 
is  addressed,  he  first  says,  'It  is  I,'  and  then  says 
the  other  name  that  he  may  have.  Because  he 
was  first  and  before  this  whole  (band  of 
aspirants)  burnt  all  evils,  therefore  he  is  called 
Purusa.  He  who  knows  thus  indeed  burns  one 
who  wants  to  be  (Viraj)  before  him. 

It  has  been  explained  that  one  attains  the  status 
of  Hiranyagarbha  through  a  combination  of  medita- 
tion and  rites.  That  the  same  result  is  attained  only 
through  meditation  on  the  vital  force  has  also  been 
stated  in  the  passage,  'This  certainly  wins  the  world/ 
etc.  (I.  iii.  28).  The  present  section  is  introduced  in 
order  to  describe  the  excellent  results  of  Vedic  medita.- 
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tions  and  rites  by  setting  forth  the  independence  and 
other  powers  of  Hiranyagarbha,  .who  is  himself  the 
result  of  his  past  actions,  in  the  projection,  maintenance 
and  dissolution  of  the  universe.    The  meditations  and 
rites  that  are  prescribed  in  the  ceremonial  portion1  of 
the  Vedas  would  thereby  be  extolled  by  implication. 
The  import,  however,  is  this:  The  sum  total  of  these 
results  of  meditation  and  rites  belongs  to  the  relative 
world,  for  Virdj2  has  been  described  as  possessing  fear, 
dissatisfaction,  etc.,  has  a  body  and  organs,  and  con- 
sists   of   gross,    differentiated    and    transient    objects. 
This  prepares  the  ground  for  what  follows,  since  the 
knowledge  of  Brahman  alone,    which   is    going  to  be 
described,  can  lead  to  liberation.    For  one  who  is  not 
disgusted   with   things   of   the   world   consisting   of   a 
variety  of  means  and  ends  is  not  entitled  to  cultivate 
the  knowledge  of  the  unity  of  the  Self,  as  one  who  is 
not  thirsty  has  no    use    for    a    drink.    Therefore  the 
delineation  of  the  excellent  results  of  meditation  and 
rites   is   meant   to   introduce   the   succeeding   portion. 
It  will  also  be  said  later  on,  'Of  all  these,  this  Self 
alone  should  be  realised'  (I.  iv.  7),  'This  Self  is  dearer 
than  a  son'  (I.  iv.  8),  and  so  on. 

In  the  beginning,  before  the  manifestation  of  any 
other  body,  this  universe  of  different  bodies  was  but 
the  self,  was  undifferentiated  from  the  body  of  Viraj, 

1  Including  the  previous  sections  of  this  book. 

2  The  word  used  here  is  'Prajapati,'  which  means  both 
Hiranyagarbha  and  Viraj,  the  subtle  and  gross  forms,  respect- 
ively, of  the  same  being.  Sankara  often  uses  these  two 
terms  -almost  interchangeably.  This  should  be  borne  in  mind 
to  avoid  confusion. 
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the  first  embodied  being  born  out  of  the  cosmic  egg, 
who  is  here  meant  by  the  word  'self.'    He  is  the  pro- 
duct of  Vedic  meditations  and  rites.    And  this  self  was 
of  a  human  form,  with  a  head,  hands,  etc.,  i.  e,.  Viraj. 
He,  who  was  born  first,  reflected  on  who  he  was  and 
what  his  features  were,   and  found  nothing  else  but 
himself,  consisting  of  the  body  an£  organs.    He  found 
only  himself,  the  self  of  all.      And  as  he  had  been 
purified  by  Vedic  knowledge  in  his  past  Hfe,  he  first 
uttered,   'I  am  he,'  the  Viraj  who  is  the  self  of  all. 
And  because  owing    to    his    past    impressions  he  first 
declared   himself  as  Aham,    therefore   he   was  called 
Aham  (I).    That  this  is  his  name  as  given  out  by  the 
Sruti  will   be  mentioned  later:     'His  secret  name  is 
Aham'  (V.  v.  4).    Hence,  because  this  happened  with 
Viraj,  the  cause,  therefore,  to  this  day,  among  men, 
his  effects,  when  a  person  is  addressed  as,  'Who  are 
you?'    he   first  says,    'It  is  I,'   describes  himself   as 
identified  with  his  cause,  Viraj,  and  then  says,  to  one 
who   inquires   about   his   particular   name,    the   other 
'name,    the    name    of    his    particular    body,    such    as 
Devadatta  or  Yajnadatta,  that  he  may  have,  as  given 
to  that  particular  body  by  his  parents. 

And  because  he,  Viraj,  in  his  past  incarnation 
when  he  was  an  aspirant,  by  an  adequate  practice  of 
meditation  and  rites  was  the  first  of  those  who  wanted 
to  attain  the  status  of  Viraj  by  the  same  method,  and 
before  this  whole  band  of  aspirants  burnt — what? — 
all  evils,  viz.  attachment  and  ignorance,  which  ob- 
structed his  attainment  of  the  status  of  Viraj — because 
it  was  so,  therefore  he  is  called  Purusa,  i.  e.  one  who 
burnt  first.    As  this  Viraj  became  Purusa  and  Viraj  by 
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burning  all  the  obstructing  evils,  so  another  person, 
by  the  fire  of  his  practice  of  meditation  and  rites,  or 
by  virtue  of  meditation  alone,  burns  one — whom? — 
who  wants  to  be  Viraj  before  him,  this  sage.  The  text 
points  him  out  in  the  words,  'Who  knows  thus.'  It  is 
implied  that  he  has  perfected  himself  in  the  practice  of 
meditation. 

Objection  :  The  desire  to  attain  the  status  of 
Viraj  must  be  dangerous,  if  one  is  burnt  by  a  sage 
possessing  this  knowledge. 

Reply  :  There  is  nothing  wrong  in  it;  for  burn- 
ing here  means  only  the  failure  to  attain  the  status  of 
Viraj  first,  due  to  a  deficiency  in  the  practice  of  medi- 
tation. The  man  who  uses  the  best  means  attains  it 
first,  and  the  man  who  is  deficient  in  his  means  does 
not.  This  is  spoken  of  as  the  former  burning  the 
latter.  It  is  not  that  one  who  uses  the  best  means 
actually  burns  the  other.  As  in  the  world,  when 
several  people  are  having  a  running  contest,  the  man 
who  first  reaches  the  destination  may  be  said  to  burn 
the  others,  as  it  were,  for  they  are  shorn  of  their 
strength,  so  is  the  case  here. 

In  order  to  show  that  the  results,  meant  to  be 
extolled  here,  of  meditation  and  rites  enjoined  in  the 
ceremonial  portion  of  the  Vedas,  are  not  beyond  the 
range  of  transmigratory  existence,  the  text  goes  on: 
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2.  He  was  afraid.  Therefore  people  (still) 
are  afraid  to  be  alone.  He  thought,  '  If  there  is 
nothing  else  but  me,  what  am  I  afraid  of? ' 
From  that  alone  his  fear  was  gone,  for  what  was 
there  to  fear?  It  is  from  a  second  entity  that 
fear  comes. 

He,   Viraj,   who  has  been  presented  as  the  first 
embodied,  being  of  a  human  form,   was  nfraid,  just 
like  us,    says   the  text.    Because  this  being   with  a 
human  form,  possessing  a  body  and  organs,  was  afraid 
owing  to  a  false  notion  about  his  extinction,  therefore, 
being  similarly  situated,  people  to  this  day  are  afraid 
to  be  alone.    And  the  means  of  removing  this  false 
notion  that  caused  the  fear,  was,  as  in  our  case,  the 
right  knowledge  of  the  Self.    He,  Viraj,  thought,  'If 
there  is  nothing  else  but  me,  no  other  entity  but  myself 
to  be  my  rival,   what  am  I  afraid  of,  for  there  is 
nothing  to  kill  me?'    From  that  right  knowledge  of  the 
Self  alone  his,  Viraj 's  fear  was  clean  gone.    That  fear 
of  Viraj,  being  due  to  sheer  ignorance,  was  inconsistent 
with  the  knowledge  of  the  Supreme  Self.    This  is  what 
the  text, says:    For  what  was  there  to  fear?    That  is, 
why  was  he  afraid,  since  there  could  be  no  fear  when 
the  truth  was  known?    Because  it  is  from  a  second 
entity    that  fear  comes ;   and   that   second  entity   is 
merely  projected  by  ignorance.    A  second  entity  that 
is   not   perceived  at  all  cannot   certainly   cause   fear, 
for  the  Sruti   says,    'Then   what   delusion  and  what 
grief  can  there  be  for  one  who  sees  unity?'     (IS.  7). 
That  his  fear  was  removed  by  the  knowledge  of  unity 
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was  quite  proper.  Why?  Because  fear  comes  of  a 
second  entity,  and  that  notion  of  a  second  entity  was 
removed  by  the  knowledge  of  unity  ;  it  was  non- 
existent. 

Here  some  object:  What  was  Viraj's  knowledge 
of  unity  due  to?  And  who  instructed  him?  If  it 
came  without  any  instruction,  the  same  might  also  be 
true  of  us.  If,  however,  it  was  due  to  the  impres- 
sions of  his  past  life,  then  the  knowledge  of  unity 
would  be  useless.  As  Viraj's  knowledge  of  unity 
acquired  in  his  past  life,  although  it  was  present,  did 
not  remove  the  cause  of  his  bondage,  ignorance — for 
being  born  with  that  ignorance,  he  was  afraid — so  the 
knowledge  of  unity  would  be  useless  in  the  case  of 
everybody.  Should  it  be  urged  that  the  knowledge 
prevailing  at  the  last  moment  only  removes  ignorance, 
our  answer  is  that  it  cannot  be  laid  down  as  a  rule, 
since  ignorance  may  appear  again  just  as  it  did  before. 
Therefore  we  conclude  that  the  knowledge  of  unity 
serves  no  useful  purpose.  , 

Reply  :  Not  so,  for,  as  in  the  world,  his  knowl- 
edge sprang  from  his  perfected  birth.  That  is  to  say, 
as  we  see  that  when  a  person  has  been  born  with  a 
select  body  and  organs  as  a  result  of  his  past  merits, 
he  excels  in  knowledge,  intelligence  and  memory, 
similarly  Viraj,  having  burnt  all  his  evils  which  pro- 
duce qualities  the  very  opposite  of  righteousness, 
knowledge,  dispassion  and  lordship,  had  a  perfected 
birth  in  which  he  was  possessed  of  a  pure  body  and 
organs  ;  hence  he  might  well  have  the  knowledge  of 
unity  even  without  any  instruction.  As  the  Smrti 
says,  'The  Lord  of  the  universe  is  born  with  these  four 

7 
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virtues — infallible  knowledge,  dispassion,  lordship  and 
righteousness'  (Va.  I.  i.  3). 

Objection  :  *  If  he  was  born  with  those  virtues,  he 
could  not  have  fear.  Darkness  never  appears  with 
the  sun. 

Reply  :  Not  so,  for  the  expression.  'He  is  born 
with  these  virtues,'  means  that  he  is  not  instructed 
about  them  by  others. 

Objection  :    In  that  case  qualities  like  faith,  devo- 
tion and  prostration  (to  the  teacher)  cease  to  be  the 
means  of  knowledge.    The   Gita,   for  instance,  says, 
'One  who  has  faith  and  devotion  and  controls  one's 
senses  attains  knowledge'   (G.  IV.  39),  and  'Know  it 
through    prostration'    (G.  IV.  34).    There    are    other 
.  texts  from  the  Srutis  as  well  as  Smrtis  which  prescribe 
similar  means  for  knowledge.    Now,  if  knowledge  is 
due  to  the  merits  of  one's  past  life,  as  you  say  was  the 
case  with  Viraj,  then  the  above  means  become  useless. 
Reply  :    No,  for  there  may  be  differences  as  re- 
gards the  means  such  as  their  alternation  or  combina- 
tion, efficacy  or  inefficacy.      We  observe  in  life  that 
effects  are  produced  from  various  causes,  which  may 
operate   singly   or  in   combination.    Of   these   causes 
operating  singly  or  in  combination,  some  may  be  more 
efficacious  than  others.    Let  us  take  a  single  instance 
of   an    effect  produced   from  various  causes,    say,    the 
perception  of  form  or  colour:     In  the  case  of  animals 
that  see  in  the  dark,  the  connection  of  the  eye  with 
the  object  alone  suffices,   even   without  the  help   of 
light,  to  cause  the  perception.    In  the  case  of  Yogins 
the  mind  alone  is  the  cause  of  it.    While  with  us, 
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there  is  a  combination  of  causes  such  as  the  connection 
of  the  eye  with  the  object,  and  light,  which  again  may 
vary  according  as  it  is  sunlight  or  moonlight,  and  so 
on.  Similarly  there  would  be  differences  due  to  that 
light  being  of  a  particular  character,  strong  or  feeble, 
and  so  on.  Exactly  in  the  same  way  with  the 
knowledge  of  the  unity  of  the  Self.  Sometimes  the 
actions  of  one's  past  life  are  the  cause,  as  in  the  case 
of  Viraj.  Sometimes  it  is  reflection,  for  the  Sruti  says, 
'Desire  to  know  Brahman  through  reflection'  (Tai.  III. 
iii-v.  1).  Sometimes  faith  and  other  things  are  the 
only  causes  of  attaining  knowledge,  as  we  learn  from 
such  Sruti  and  Smrti  texts  as  the  following:  'He  only 
knows  who  has  got  a  teacher'  (Ch.  VI.  xiv.  2),  'One 
who  has  faith  .  .  .  attains  knowledge'  (G.  IV.  39), 
'Know  it  through  prostration'  (G.  IV.  34),  '(Know- 
ledge received)  from  the  teacher  alone  (is  best)'  (Ch. 
IV.  ix.  3),  '(The  Self)  is  to  be  realised  through  hearing,' 
etc.  (II.  iv.  5  ;  IV.  v.  6).  For  the  above  causes 
remove  obstacles  to  knowledge  such  as  demerit.  And 
the  hearing,  reflection  and  meditation  on  Vedanta 
texts  have  a  direct  relation  to  Brahman  which  is  to 
be  known,  for  they  are  naturally  the  causes  to  evoke 
the  knowledge  of  Reality  when  the  evils,  connected 
with  the  body  and  mind,  that  obstruct  it  have  been 
destroyed.  Therefore  faith,  prostration  and  the  like 
never  cease  to  be  the  means  of  knowledge. 
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3.  He  was  not  at  all  happy.  Therefore 
people  (still)  are  not  happy  when  alone.  He 
desired  a  mate.  He  became  as  big  as  man  and 
wife  embracing  each  other.  He  parted  this  very 
body  into  two.  From  that  came  husband  and 
wife.  Therefore,  said  Yajnavalkya,  this  (body) 
is  one-half  of  oneself,  like  one  of  the  two  halves 
of  a  split  pea.  Therefore  this  space  is  indeed 
filled  by  the  wife.  He  was  united  with  her. 
From  that  men  were  born. 

Here  is  another  reason  why  the  state  of  Viraj  is 
within  the  relative  world,  because  he,  Viraj,  was  not 
at  all  happy,  1.  e.  was  stricken  with  dissatisfaction,  just 
like  us.  Because  it  was  so,  therefore,  on  account  of 
loneliness  etc.,  even  to-day  people  are  not  happy,  do 
not  delight,  when  alone.  Delight  is  a  sport  due  to 
conjunction  with  a  desired  object.  A  person  who  is 
attached  to  it  feels  troubled  in  mind  when  he  is 
separated  from  his  desired  object  ;  this  is  called  dis- 
satisfaction. To  remove  .  that  dissatisfaction,  he 
desired,  a  mate,  able  to  take  away  that  dissatisfaction, 
i.  -e:  a  wife.  And  as  he  thus  longed  for  a  wife,  he  felt 
as .  if  he  was   embraced  by  his  wife.    Being  of  an 
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infallible  will,  through  that  jdea  he  became  as  big — 
as  what? — as  man  and  wife,  in  the  world,  embracing 
each  other  to  remove  their  dissatisfaction.  He  became 
of  that  size.  He  parted  this  very  body,  of  that  size, 
into  two.  The  emphatic  word  'very'  used  after  'this'  is 
for  distinguishing  between  the  new  body  and  its  cause, 
the  original  body  of  Viraj.  Viraj  did  not  become  of 
this  size  by  wiping  out  his  former  entity,  as  milk  turns 
into  curd  by  wholly  changing  its  former  substance. 
What  then  ?  fie  remained  as  he  was,  but  being  of  an 
infallible  resolve,  he  projected  another  body  of  the  size 
of  man  and  wife  together.  He  remained  the  same 
Viraj,  as  we  find  from  the  sentence,  'He  became  as 
big  as,'  etc.,  where  'he'  is  co-ordinate  with  the  com- 
plement. From  that  parting  came  husband  (Pati)  and 
wife  (Patni).  This  is  the  derivation  of  terms  denoting 
an  ordinary  couple.  And  because  the  wife  is  but  one- 
half  of  oneself  separated,  therefore  this  body  is  one- 
half,  like  one  of  the  two  halves  of  a  split  pea,  before 
one  marries  a  wife.  Whose  half?  Of  oneself.  Thus 
said  Yajnavalkya,  the  son  of  Yajfiavalka,  lit.  the  ex- 
pounder of  a  sacrifice,  i.  e.  the  son  of  Devarata.  Or  it 
may  mean  a  descendant  of  Hiranyagarbha  (who  is 
the  expounder).  Since  one-half  of  a  man  is  void  when 
he  is  without  a  wife  representing  the  other  half,  there- 
fore this  space  is  indeed  again  filled  by  the  wife  when 
he  marries,  as  one-half  of  a  split  pea  gets  its  comple- 
ment when  again  joined  to  the  other  half.  He,  the 
Viraj  called  Manu,  was  united  with  her,  his  daughter 
called  Satarupa,  whom  he  conceived  of  as  his  wife. 
From  that  union  men  were  born. 
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4.  She  thought,  '  How  can  he  be  united  with 
me  after  producing  me  from  himself?  Well,  let 
me  hide  myself.'  She  became  a  cow,  the  other 
became  a  bull  and  was  united  with  her;  from 
that  cows  were  born.  The  one  became  a  mare, 
the  other  a  stallion;  the  one  became  a  she-ass, 
the  other  became  a  he-ass  and  was  united  with 
her;  from  that  one-hoofed  animals  were  born. 
The  one  became  a  she-goat,  the  other  a  he-goat; 
the  one  became  a  ewe,  the  other  became  a  ram 
and  was  united  with  her;  from  that  goats  and 
sheep  were  born.  Thus  did  he  project  every- 
thing that  exists  in  pairs,  down  to  the  ants. 

Remembering  the  prohibition  made  in  the  Smrtis 
of  union  with  one's  daughter,  she  SatarQpa,  thought, 
'How  can  he  do  this  vile  thing — be  united  with  me 
after  producing  me  from  himself  ?  Although  he  has 
no  abhorrence,  well,  let  me  hide  myself  by  changing 
into   another  species.'    Thinking  thus  she  became  a 
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cow.  Impelled  by  the  past  work  of  the  creatures  that 
were  to  be  produced,  Satarflpa  and  Manu  had  the 
same  thought  over  and  over  again.  Then  the  other 
became  a  bull  and  was  united  with  her.  The  latter 
portion  has  been  explained.  From  that  cows  were 
born.  Similarly  the  one  became  a  mare,  the  other  a 
stallion  ;  likewise  the  one  became  a  she-ass,  the  other 
became  a  he-ass.  From  that  union  one-hoofed  animals, 
viz.  the  three  species,  horses,  mules  and  asses,  were 
born.  Similarly  the  one  became  a  she-goat,  the  other 
became  a  he-goat ;  likewise  the  one  became  a  ewe,  the 
other  became  a  ram  and  was  united  with  her.  The 
word  'her'  is  to  be  repeated  so  as  to  apply  to  both  she- 
goat  and  ewe.  From  that  goats  and  sheep  were  born. 
Thus,  through  this  process,  did  he  project  everything 
that  exists  in  pairs,  as  male  and  female,  down  to  the 
ants.  i.  e.  the  whole  (animate)  world. 

m:  ^fe**ra?fc  ^Sf  5l*q?reqT  *etfa  **  **$  %%  11*11 

5.  He  knew,  '  I  indeed  am  the  creation,  for 
I  projected  all  this.'  Therefore  he  was  called 
Creation.  He  who  knows  this  as  such  becomes 
(a  creator)  in  this  creation  of  Viraj. 

He,  Viraj  after  projecting  this  whole  world  knew, 
'I  indeed  am  the  creation,  i.  e.  the  projected  world. 
The  world  I  have  projected  not  being  different  from 
me,  I  myself  am  that  ;  it  is  not  something  over  and 
above  myself.  How?  For  I  projected  all  this,  the 
whole  world.'    Because    Viraj    designated  himself  by 
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the  word  'creation',  therefore  he  was  called  Creation. 
Like  Viraj,  he  becomes  a  creator  of  a  world  not  differ- 
ent from  himself,  in  this  creation  of  Viraj,  i.  e.  in  this 
world.  Who?  He  who,  like  Viraj,  knows  this,  the 
world  described  above,  in  its  threefold  division  relating 
to  the  body,  the  elements  and  the  gods,  as  such,  as 
identical  with  himself. 

4tin<j>d«.d:  1  ?rcr% mj:,  wj  *mti  *jSr%,  **§w 
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6.  Then  he  rubbed  back  and  forth  thus,  and 
produced  fire  from  its  source,  the  mouth  and  the 
hands.  Therefore  both  these  are  without  hair  at 
the  inside.  When  they  1  talk  of  particular  gods, 
saying,  '  Sacrifice  to  him,  '  '  Sacrifice  to  the  other 
one, '  (they  are  wrong,  since)  these  are  all  his 
projection,  for  he  is  all  the  gods.  Now  all  this 
that  is  liquid,  he  produced  from  the  seed.  That 
is  Soma.  This  universe  is  indeed  this  much — 
food  and  the  eater  of  food.  Soma  is  food,  and 
fire  the  eater  of  food.    This  is  the  super-creation 
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of  Viraj  that  he  projected  the  gods,  who  are  even 
superior  to  him.  Because  he,  although  mortal 
himself,  projected  the  immortals,  therefore  this 
is  a  super-creation.  He  who  knows  this  as  such 
becomes  (a  creator)  in  this  super-creation  of 
Viraj. 

Then,  having  thus  projected  this  world  consisting 
of  pairs,  he,  Viraj,  desiring  to  project  the  gods  con- 
trolling the  Brahmana  and  other  castes,  first  rubbed 
back  and  forth  thus.  The  words  'then'  and  'thus' 
show  the  process  by  a  gesture.  Putting  his  hands  into 
his  mouth  he  went  on  rubbing  back  and  forth. 
Having  rubbed  the  mouth  with  his  hands,  he  produced 
fire,  the  benefactor  of  the  Brahmana  caste,  from  its 
source,  the  mouth  and  the  hands.  Because  the  mouth 
and  the  hands  are  the  source  of  fire,  which  burns, 
therefore  both  these  are  without  hair.  Is  it  all  over? 
No,  only  at  the  inside.  Similarly  the  Brahmana  also 
was  born  from  the  mouth  of  Viraj.  Because  both 
have  sprung  from  the  same  source,  the  Brahmana  is 
favoured  by  fire,  as  a  younger  brother  is  by  his  elder 
brother.  Therefore  it  is  wellknown  from  the  Srutis 
and  Smrtis  that  the  Brahmanas  have  fire  as  their  deity, 
and  their  strength  lies  in  their  mouth.  Similarly  from 
his  arms,  which  are  the  abode  of  strength,  he  mani- 
fested Indra  and  other  gods  who  control  the  Ksatriya 
caste,  as  well  as  that  caste  itself.  Therefore  we  know 
from  the  Srutis  and  Smrtis  that  the  Ksatriyas  and 
physical  strength  are  presided  over  by  Indra.  Simi- 
larly from  his  thighs,  which  are  the  source  of  effort, 
he  manifested  the  Vasus  and  other  gods  who  control 
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the  Vaisyas,  as  well  as  that  caste  itself.  Therefore  the 
Vaisyas  are  devoted  to  agriculture  and  other  such 
pursuits,  and  have  the  Vasus  etc.  as  their  deities. 
Similarly  from  his  feet  he  manifested  PQsan,  the  deity 
of  the  earth,  and  the  Siidras,  who  have  the.  capacity 
to  serve — as  we  know  from  the  Srutis  and  Smrtis.  The 
manifestation  of  the  deities  of  the  Ksatriya  etc.  has  not 
been  described  here  ;  it  will  be  described  later  on.1 
But  the  text  concludes  as  if  they  were  described,  in 
order  to  deal  with  creation  as  a  whole.  The  real  aim 
of  the  text  is  (not  to  describe  creation,  but)  to  indicate 
that  all  the  gods  are  but  Viraj,  as  stated  here,  for 
manifested  objects  are  not  different  from  the  mani- 
festor,  and  the  gods  have  been  manifested  by  Viraj. 

Now,  this  being  the  import  of  the  section,  the 
views  of  some  ignorant  people  are  being  put  forward 
as  a  eulogy  on  that.  The  criticism  of  one  serves  as 
a  tribute  to  another.  When,  in  discussing  ceremo- 
nials, the  priests,  who  know  only  mechanical  rites, 
talk  of  particular  gods,  saying  at  the  time  of  perform- 
ing a  sacrifice,  'Sacrifice  to  him,  viz.  Fire,'  'Sacrifice 
to  the  other  one,  viz.  Indra,'  and  so  on,  thinking,  on 
account  of  differences  regarding  name,  type  of  hymns 
recited  or  sung,  function,  and  the  like,  that  they  are 
separate  gods,  it  should  not  be  understood  that  way, 
because  these  different  gods  are  all  his  projection, 
manifestation  of  Viraj,  for  he,  Viraj,2  the  (cosmic)  vital 
force,  is  all  the  gods. 

Here  there  is  a  difference  of  opinion.    Some  say 

1  In  I.  iv.  11-13. 

3  See  footnote  2  on  p.  93.  „ 
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that  Hiranyagarbha  is  the  Supreme  Self,  others  that 
he  is  the  transmigrating  individual  self.  The  first 
group  says:  He  must  be  the  Supreme  Self,  for  the 
Sruti  says  so,  as  for  instance  in  the  passage,  'They 
call  It  Indra,  Mitra,  Varuna  and  Fire'  (R.  I.  clxiv. 
46),  and  also  in,  'It  is  Hiranyagarbha,  It  is  Indra,  It 
is  Viraj  and  all  these  gods'  (Ai.  V.  3).  And  the 
Smrti  too,  'Some  call  It  Fire,  others  Manu  and  Viraj' 
(M.  XII.  123),  and  'That  (Supreme  Self)  which  is 
beyond  the  organs,  imperceptible,  subtle,  undiffer- 
entiated, eternal,  consisting  of  all  beings,  and  un- 
thinkable, manifested  Itself  (M.  I.  7).  Or,  according 
to  the  second  group:  He  must  be  the  individual  self, 
for  the  Sruti  says,  'He  burnt  all  evils'  (I.  iv.  1). 
There  can  be  no  question  of  the  burning  of  evils  in  the 
case  of  the  Supreme  Self.  The  Sruti  also  mentions  his 
having  fear  and  dissatisfaction,  and  also,  'That  he, 
although  mortal  himself,  projected  the  immortals' 
(this  text),  and  'Behold  Hiranyagarbha  as  he  is  being 
born'  (Sv.  IV.  12  ;  Mn.  X.  3).  Further,  the  Smrti 
treating  of  the  results  of  rites  says,  'Sages  are  of 
opinion  that  the  attainment  of  oneness  with  Viraj,  the 
world-projectors  (Manu  and  others),  Yama  (the  god  of 
justice),  Hiranyagarbha  and  the  Undifferentiated  is  the 
highest  result  produced  by  Sattva  or  pure  materials 
(rites  coupled  with  meditation)'  (M.  XII.  50). 

Should  it  be  urged  that  such  contradictory  state- 
ments being  inadmissible,  the  scriptures  lose  their 
authority,  the  answer  is:  Not  so,  for  they  can  be 
harmonised  on  the  ground  that  different  conceptions 
are  possible.    That  is  to  say,  through  his  relation  to 
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particular  limiting  adjuncts  he  can  be  conceived  of 
as  different.  That  the  transmigratory  character  of 
Hiranyagarbha  is  not  real,  but  due  to  limiting  ad- 
juncts, is  known  from  such  Sru,ti  texts  as  the  follow- 
ing: 'Sitting,  It  roams  far,  and  lying,  It  goes  every- 
where. Who  else  but  me  can  know  that  effulgent 
entity  which  is  endowed  with  joy  and  its  absence  as 
well?'  (Ka.  II.  21).  Essentially  he  is  but  the  Supreme 
Self.  So  Hiranyagarbha  is  one  as  well  as  many.  The 
same  is  the  case  with  all  beings,  as  the  Sruti  says, 
'Thou  art  That'  (Ch.  V.  viii.  7  etc.).  But  Hiranya- 
garbha, possessing  limiting  adjuncts  of  extraordinary 
purity,  is  described  by  the  Srutis  and  Smrtis  mostly 
as  the  Supreme  Self,  and  seldom  as  the  transmigratory 
self.  While  ordinary  individuals,  owing  to  an  excess 
of  impurity  in  their  limiting  adjuncts,  are  mostly 
spoken  of  as  the  transmigratory  self.  But  when 
divested  of  all  limiting  adjuncts,  everyone  is  spoken 
of  by  the  Srutis  and  Smrtis  as  the  Supreme  Self. 

The  rationalists,  however,  who  discard  the  author- 
ity of  Revelation  and  rely  on  mere  argument,  say  all 
sorts  of  conflicting  things  such  as  that  the  self  exists  or 
does  not  exist,  that  it  is  the  agent  or  is  not  the  agent, 
and  mystify  the  meaning  of  the  scriptures.  This 
makes  it  extremely  difficult  to  find  out  their  real  import. 
But  those  who  only  follow  the  scriptures  and  have 
overcome  their  pride  find  the  meaning  of  the  scriptures 
regarding  the  gods  etc.  as  definite  as  objects  of  percep- 
tion. 

Now  the  Sruti  wishes  to  tell  of  one  and  the  same 
god,  Viraj,  being  differentiated  as  food  and  so  forth. 
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Fire,  which  is  the  eater  of  food,  has  already  been  de- 
scribed.  Now  Soma,  the  food,  is  being  described :  Now 
all  this  that  is  liquid  in  the  world,  he  produced  from  his 
seed,  for  the  Sruti  says,  'From  the  seed  water'  (Ai.  I. 
4),  and  Soma  is  liquid.    Therefore  whatever  liquid  was 
produced  out  of  Viraj 's  seed  is  Soma.    This  universe 
is  indeed  this  much,  and  no  more.    What  is  it?    Food, 
i.e.    Soma,  which  being  liquid  is  appeasing,  and  the 
eater  of  food,  i.e.  fire,  "because  it  is  hot  and  dry.    Now 
follows  a  decision  on  the  point:    Soma  is  food,  i.e. 
whatever  is   eaten  is   Soma.     (And  fire   the  eater  of 
food) — whoever  eats  is  fire.     This  decision  is  based  on 
sense.     Sometimes  fire    too    is    offered  as  an  oblation, 
when  it  falls  into  the  category  of  Soma  (food).    And 
when  a  sacrifice  is  made  to  Soma,  it  too  becomes  fire, 
being  the  eater.     One  who  thus  regards  the  universe 
consisting  of  fire  and  Soma  as  oneself  is  not  touched 
by  evil,  and  becomes  Viraj.     This  is  the  super-creation 
of  Viraj,  i.e.  one  that  is  even  superior  to  him.    What 
is   it?     That   he   projected    the   gods,    who   are   even 
superior    to    him.    This  is  why  this  manifestation  of 
the    gods    is    called    a    super-creation.    How    is    this 
creation  even  superior  to  him?     This  is  being  explain- 
ed:    Because  he,   although  mortal  himself,  projected 
the  immortals,  the  gods,  by  burning  all  his  evils  with 
the  fire  of  meditation    and    rites,    therefore    this   is   a 
super-creation,    i.e.  the    result    of    superior  knowledge 
(and  rites).    Hence  he  who  knows  this  super-creation  of 
Viraj  which  is  identical  with  him  (i.e.  identifies  him- 
self with  Viraj,  who  projected  the  gods),  becomes  like 
him   in   this  super-creation  of  Viraj,  i.e.   becomes  a 
creator  like  Viraj   himself. 
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«rtan,  n^Rt  qsr. ;  mwreimfo  5Fwsrwp%r  i    *a* 
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7.  This  (universe)  was  then  undifferentiated. 
It  differentiated  only  into  name  and  form — it  was 
called  such  and  such,  and  was  of  such  and  such 
form.  So  to  this  day  it  is  differentiated  only  into 
name  and  form — it  is  called  such  and  such,  and 
is  of  such  and  such  form.  This  Self  has  entered 
into  these  bodies  up  to  the  tip  of  the  nails — as  a 
razor  may  be  put  in  its  case,  or  as  fire,  which 
sustains  the  world,  may  be  in  its  source.  People 
do  not  see  It,  for  (viewed  in  Its  aspects)  It  is 
incomplete.  When  It  does  the  function  of 
living,  It  is  called  the  vital  force;  when  It  speaks, 
the  organ  of  speech;   when  It  sees,   the  eye; 
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when  It  hears,  the  ear;  and  when  It  thinks,  the 
mind.  These  are  merely  Its  names  according 
to  functions.  He  who  meditates  upon  each  of 
this  totality  of  aspects  does  not  know,  for  It  is 
incomplete,  (being  divided)  from  this  totality  by 
possessing  a  single  characteristic.  The  Self  alone 
is  to  be  meditated  upon,  for  all  these  are  unified 
in  It.  Of  all  these,  this  Self  alone  should  be 
realised,  for  one  knows  all  these  through  It,  just 
as  one  may  get  (an  animal)  through  its  foot- 
prints. He  who  knows  It  as  such  obtains  fame 
and  association  (with  his  relatives). 

All  Vedic  means  consisting  of  meditation  and  rites, 
which  depend  on  several  factors  such  as  the  agent  and 
culminate  in  identity  with  Hiranyagarbha,  a  result 
achieved  through  effort,  are  but  co-extensive  with  this 
manifested,  relative  universe.  Now  the  Sruti  wishes  to 
indicate  the  causal  state  of  this  manifested  universe 
consisting  of  means  and  ends,  the  state  which  existed 
before  its  manifestation,  as  the  existence  of  a  tree  in  a 
seed-form  is  inferred  from  its  effects  such  as  the  sprout, 
in  order  that  the  tree  of  relative  existence,  which  has 
one's  actions  as  its  seed  and  ignorance  as  the  field 
where  it  grows,  may  be  pulled  up  together  with  its 
roots.  For  in  the  uprooting  of  it  lies  the  perfection  of 
human  achievement.  As  it  has  been  said  in  the 
Upanisad  as  well  as  the  GIta,  'With  its  roots  above 
(i.e.  the  Undifferentiated)  and  branches  below 
(Hiranyagarbha  etc.)*  (Ka.  VI.  I  ;  G.'  XV.  i).  And 
in    the    Purina    also,    'The  eternal  tree  of  Brahman' 
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(Mbh.  XIV.  xlvii.  14;  Si.  V.  i.  10,  76).  This  was 
then :  'Tat'  (that)  refers  to  the  seed-form  of  the 
universe  before  its  manifestation.  Being  remote,  it  is 
indicated  by  a  pronoun  denoting  an  object  not  directly 
perceived,  for  the  universe  that  was  to  emanate  from 
the  Undifferentiated  is  related  to  past  time.  The 
particle  'ha'  denoting  tradition  is  used  to  make  the 
meaning  easily  understood.  When  it  is  said,  'It  was 
then  like  this,'  one  easily  comprehends  the  causal  state 
of  the  universe,  although  it  is  not  an  object  of  percep- 
tion, just  as  when  it  is  said,  'There  was  a  king  named 
Yudhisthira.'  'This'  refers  to  the  universe  differen- 
tiated into  name  and  form,  consisting  of  means  and 
ends,  as  described  above.  The  co-ordination  of  the 
two  words  'that'  and  'this,'  denoting  respectively  the 
remote  and  present  states  of  the  universe,  indicates  an 
identity  of  the  universe  in  these  two  states,  meaning 
that  which  was  this,  and  this  which  was  that  was 
undifferentiated.  From  this  it  is  clear  that  a  non- 
existent effect  is  not  produced,  nor  an  existent  effect 
lost.  It,  this  sort  of  universe,  having  been  undiffer- 
entiated, differentiated  into  name  and  form.  The 
neuter-passive  form  of  the  verb  indicates  that  it  differ- 
entiated of  itself,  i.e.  manifested  itself  till  it  could  be 
clearly  perceived  in  terms  of  name  and  form.  (Since 
no  effect  can  be  produced  without  a  cause)  it  is  implied 
that  this  manifestation  took  place  with  the  help  of  the 
usual  auxiliaries,  viz.  the  controller,  the  agent  and  the 
operation  of  the  means.  It  was  called  such  and  such. 
The  use  of  a  pronoun  not  specifying  any  particular 
name  indicates  that  it  got  some  name  such  as  Devadatta 
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or  Yajiiadatta.  And  was  of  such  and  such  form  :  No 
particular  form  such  as  white  or  black  is  mentioned. 
It  had  some  form,  say  white  or  black.  So  to  this  day 
it,  an  undifferentiated  thing,  is  differentiated  into  name 
and  form-^-it  is  called  such  and  such,  and  is  of  such 
and  such  form. 

This  Self,  which  it  is  the  aim  of  all  scriptures  to 
teach,  on  which  differences  of  agent,  action  and  result 
have  been  superimposed  by  primordial  ignorance,  which 
is  the  cause  of  the  whole  universe,  of  which  name  and 
form  consist  as  they  pass  from  the  undifferentiated  to 
the  differentiated  state,  like  foam,  an  impurity,  appear- 
ing from  limpid  water,  and  which  is  distinct  from  that 
name  and  form,  being  intrinsically  eternal,  pure,  en- 
lightened and  free  by  nature — this  Self,  while  manifest- 
ing undifferentiated  name  and  form,  which  are  a  part 
of  It,  has  entered  into  these  bodies  from  Hiranyagarbha 
down  to  a  clump  of  grass,  which  are  the  support  of  the 
results  of  people's  actions,  and  are  characterised  by 
hunger  etc. 

Objection :  It  was  stated  before  that  the  un- 
differentiated- universe  differentiated  of  itself.  How  then 
is  it  now  stated  that  the  Supreme  Self,  while  manifest- 
ing that  universe,  has  entered  into  it? 

Reply  :  There  is  nothing  wrong  in  it,  for  really 
the  Supreme  Self  was  meant  as  being  identical  with  the 
undifferentiated  universe.  We  have  already  said  that 
that  universe  was  necessarily  manifested  with  the  help 
of  the  controller,  the  agent  and  the  operation  (of  the 
means).  This  is  also  borne  out  by  the  fact  that  the 
word   'undifferentiated'   has  been  used  co-ordinatively 
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with  'this.'  Just  as  this  differentiated  universe  has 
several  distinguishing  features  like  the  controller  and 
other  factors,  which  serve  as  its  causes,  similarly  that 
undifferentiated  universe  also  must  not  be  without  a 
single  one  of  these  distinguishing  features.  *  The  only 
difference  between  them  is  that  the  one  is  differentiated 
and  the  other  is  not.  Moreover,  we  see  in  the  world 
that  people  use  expressions  according  to  their  wish,  as 
for  instance,  'The  village  has  come,'  and  'The  village 
is  deserted.'  Sometimes  they  mean  only  a  habitation, 
as  when  they  use  the  latter  expression.  Sometimes 
they  mean  the  inhabitants,  as  when  they  use  the . 
former  expression.  Sometimes  again  the  word  'village' 
is  used  in  both  the  senses,  as  in  the  sentence,  'And  one 
must  not  enter  (PraviS)  the  village.'  Similarly  here 
too,  this  universe  is  spoken  of  as  both  differentiated 
and  undifferentiated  to  indicate  the  identity  of  the  Self 
and  not-Self.  Likewise  only  the  (manifested)  universe 
is  meant  when  it  is  said  that  this  universe  is  charac- 
terised by  origin  and  dissolution.  Again,  only  the  Self 
is  meant  in  such  expressions  as,  '(That)  great,  birthless 
Self  (IV.  iv. .  22,  24,  25),  'Not  gross,  not  minute' 
(III.  viii.  8,  adapted),  'This  (self)  is  That  which  has 
been  described  as  "Not  this,  not  this,"  etc'  (III.  ix. ' 
26  ;  IV.  ii.  4  ;  IV.  iv.  22  ;  IV.  v.  15). 

Objection :  The  manifested  universe  is  always 
completely  pervaded  by  the  Supreme  Self,  its  mani- 
festor.  So  how  is  It  conceived  of  as  entering  into  it? 
Only  a  limited  thing  can  enter  into  a  space  that  is  not 
occupied  by  it,  as  a  man  can  enter  into  a  village  etc. 
But  the  ether  cannot  enter  into  anything,  since  it  is 
ever  present  in  it. 
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Tentative  answer1:  The  entrance  in  question  may 
be  the  assumption  of  a  different  feature,  as  in  the  case 
oi  a  snake  born  in  a  rock.  To  explain:  The  Supreme 
Self  did  not  enter  into  the  universe  in  Its  own  form, 
but,  while  in  it,  appeared  under  a  different  feature*; 
.  hence  It  is  metaphorically  spoken  of  as  having  entered 
it.  like  the  snake  that  is  born  in  a  rock  and  is  within 
it,  or  like  the  water  in  a  cocoanut. 

Objection :  Not  so,  for  the  Sruti  says,  'After 
projecting  it,  the  Self  entered  into  it'  (Tai.  II.  vi.  1). 
This  text  says  that  the  Creator,  after  projecting  the 
effect,  entered  into  it  unchanged.  When  it  is  said, 
'After  eating  he  goes,'  the  acts  of  eating  and  going, 
belonging  to  earlier  and  later  periods,  are  separate  from 
each  other,  but  the  agent  is  the  same.  This  is  an 
analogous  case-  It  would  not  be  possible  if  the  Self 
remains  in  the  universe  and  changes  at  the  same  time. 
Nor  is  an  entity  that  has  no  parts  and  is  unlimited  ever 
seen  to  enter  into  something  in  the  sense  of  leaving  one 
place  and  being  connected  with  another. 

Tentative  answer  :  Well,  then,  the  Self  has  parts, 
for  the  Sruti  speaks  of  Its  entrance. 

Objection  :  No,  for  there  are  Sruti  texts  like  the 
following:  'The  Supreme  Being  is  resplendent,  form- 
less' (Mu.  II.  i.  2),  and  'Without  parts,  devoid  of 
activity'  (Sv.  VI.  19).  Also  there  are  Sruti  texts  deny- 
ing all  particular  namable  attributes  to  the  Self. 

Tentative  answer  :  The  entrance  may  be  like  that 
of  a  reflection. 

1  From    now    on    a    set    of   prima    facie    views    will    be 
presented.     The  decision  will  come  later. 
•  That  is,  as  the  individual  sell. 
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Objection  :  No,  for  it  cannot  be  admitted  that  the 
Self  is  ever  removed  from  anything. 

Tentative  answer  :  May  it  not  be  like  the  entrance 
of  an  attribute  in  a  substance? 

Objection  :  No,  for  the  Self  is  not  supported  by 
anything.  An  attribute,  which  is  always  dependent  on 
and  supported  by  something  else  (the  substance),  is 
metaphorically  spoken  of  as  entering  it.  But  Brahman 
cannot  enter  like  that,  for  the  Srutis  describe  It  as 
independent. 

Tentative  answer :  Suppose  we  say  that  the  Self 
has  entered  into  the  universe  in  the  same  sense  as  a 
seed  enters  into  a  fruit? 

Objection  :  No,  for  then  It  would  be  subject  to 
such  attributes  as  being  possessed  of  parts,  growth  and 
decay,  birth  and  death.  But  the  Self  has  no  such 
attributes,  for  it  is  against  such  Sruti  texts  as  'Birth- 
less,  undecaying'  (IV.  iv.  25,  adapted)  as  well  as 
against  reason. 

Tentative  answer :  Well  then,  let  us  say  some 
other  entity  that  is  relative  and  limited  has  entered 
into  the  universe. 

Reply  (by  the  Advaitin) :  Not  so,  for  we  find  in 
the  Sruti  that  beginning  with,  'That  deity  (Existence) 
thought'  (Ch.  VI.  iii.  2),  and  ending  with,  'And  let 
me  manifest  name  and  form'  (Ibid.),  the  same  deity 
is  spoken  of  as  the  agent  of  entering  as  well  as  mani- 
festing the  universe.  Similarly,  'After  projecting  it, 
the  Self  entered  into  it'  (Tai.  II.  vi.  1),  'Piercing  this 
dividing  line  (of  the  head),  It  entered  through  that 
gate'  (Ai.  III.  12),  'The  Wise  One,  who  after  project- 
ing all  forms  names  them,  and  goes  on  uttering  those 
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names'  (Tai.  A.  III.  .xii.  7),  'Thou  art  the  boy,  and 
Thou  art  the  girl.  Thou  art  the  decrepit  man  trudging 
on  his  staff'  (Sv.  IV.  3),  'He  made  bodies  with  two 
feet'  (II.  v.  18),  'He  transformed  Himself  in  accord- 
ance with  each  form'  (II.  v.  19  ;  Ka.  V.  ix.  10) — these 
Sruti  texts  show  that  none  other  than  the  Supreme  Self 
entered  into  the  universe. 

Objection  :  Since  the  objects  It  has  entered  into 
mutually  differ,  the  Supreme  Self  (being  identical  with 
them)  must  be  many. 

Reply  :  No,  for  there  are  such  Sruti  texts  as  the 
following:  'The  same  Lord  resides  in  various  ways' 
(Tai.  A.  III.  xiv.  1),  'Although  one,  It  roamed  in 
many  ways'  (Ibid.  III.  xi.  1),  'Although  one,  Thou 
hast  penetrated  diverse  things'  (Ibid.  III.  xiv.  3),  'The 
one  Lord  is  hidden  in  all  beings,  all-pervading  and  the 
Self  of  all'  (Sv.  VI.  11). 

Objection :  Leaving  aside  the  question  whether 
the  Supreme  Self  can  or  cannot  consistently  enter, 
since  those  objects  that  have  been  entered  into  are 
subject  to  transmigration,  and  the  Supreme  Self  is 
identical  with  them,  It  too  comes  under  transmigration. 
Reply  :  No,  for  the  Srutis  speak  of  It  as  being 
beyond  hunger  etc. 

Objection  :  It  cannot  be.  for  we  see  that  It  is 
happy  or  miserable,  and  so  on. 

Reply  :  Not  so,  for  the  Sruti  says,  'It  is  not 
affected  by  human  misery,  being  beyond  it'  (Ka. 
V.  11). 

Objection :  This  is  not  correct,  for  it  conflicts 
with  perception  etc. 
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Reply  :    No,   perception   and   the   like   have  for 
their  object  only  the  particular  form  (the  apparent  self) 
that  It  takes  owing  to  Its  being  the  support  of  Its 
limiting  adjunct  (mind).    Such    Sruti    texts    as,    'One 
cannot   see   the   seer   of  sight'    (III.  iv.  2),    'Through 
what,    0   Maitreyi,    should   one   know   the   knower?' 
(II.  iv.  14  ;  IV.  v.  15),  'It  is  never  known,  but  is  the 
Knower'    (III.   viii.   11),  show  that  the  consciousness 
in  question  is  not  of  the  Self,  but  that  such  perceptions 
as  that  one   is   happy  or  miserable,    concern  only   the 
reflection    of    the    Self   in   limiting   adjuncts   like   the 
intellect,  for  in  the  perception,  T  am  this,'  the  subject 
is  metaphorically  spoken  of  as  co-ordinate  with  the 
object  (body).    Besides,  any  other  self  is  refuted  by 
the  statement.    'There    is    no  other    witness  but  This' 
(III.  viii.  11).    Happiness  or  misery,  being  related  to 
parts  of  the  body,  are  attributes  of  the  object. 

Objection  :  This  is  wrong,  for  the  Sruti  speaks  of 
their  being  for  the  satisfaction  of  the  self,  in  the  words, 
'But  it  is  for  one's  own  sake  (that  all  is  loved), 
(II.  iv.  5  ;  IV.  v.  6). 

Reply  :  Not  so,  for  in  the  words,  'When  there  is 
something  else,  as  it  were'  (IV  iii.  31),  it  is  taken  for 
granted  that  the  happiness,  misery,  etc.  are  for  the 
satisfaction  of  the  self  while  it  is  in  a  state  of  ignor- 
ance. They  are  not  attributes  of  the  Self,  for  they  are 
denied  of  the  enlightened  self,  as  in  such  passages  as, 
'Then  what  should  one  see  and  through  what  ? '  (II.  iv. 
14  ;  IV.  v.  15),  'There  is  no  difference  whatsoever  in 
It'  (IV.  iv.  19  ;  Ka.  IV.  11),  'Then  what  delusion 
and  what  grief  can  there  be  for  one  who  sees  unity?' 
(li.  7)- 
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Objection  :  Jt  is  wrong,  for  it  clashes  with  the 
system  of  logic' 

Reply  :  No  ;  from  the  standpoint  of  reason  too 
the  Self  cannot  be  miserable.  For  misery,  being  an 
object  of  perception,  cannot  affect  the  Self,  which  is 
not  an  object  of  perception. 

Objection :  The  Self  may  have  misery  as  the 
ether  has  the  attribute  of  sound. 

Reply  :  No,  for  the  two  cannot  be  objects  of  the 
same  consciousness.  The  consciousness  that  perceives 
happiness  and  deals  with  objects  of  perception  only, 
cannot  certainly  be  supposed  to  cognise  the  Self,  which 
is  ever  to  be  inferred.2  If  It  were  so  cognised,  there 
would  be  no  subject  left,  since  there  is  only  one  Self. 

Objection  :  Suppose  we  say  that  the  same  Self  is 
both  subject  and  object,  like  a  lamp? 

Reply  :  No,  for  It  cannot  be  both  simultaneously. 
Besides  the  Self  cannot  be  supposed  to  have  parts.3 
This  also  refutes  the  (Buddhist)  view  that  the  same 
consciousness  is  both  subject  and  object.  Moreover, 
we  have  no  reason  to  infer  that  happiness  and  the  Self, 
which  are  the  objects  of  perception  and  inference 
respectively,  stand  to  each  other  in  the  relation  of 
attribute  and  substance  ;  for  misery  is  always  an 
object  of  perception  and  abides  in  the  same  substance 
(body)  that  has  form  or  colour.  Even  if  the  misery  of 
the  Self  is  said  to  be  due  to  Its  contact  with  the  mind,* 

1  In  which  the  self  is  supposed  to  possess  fourteen  attri- 
butes, viz.   intelligence,  happiness,  misery,  and  so  on. 

2  The  view  of  the  old  school  of  Nyaya  as  also  the 
Samkhyas. 

3  As  a  lamp  has,  the  flame  illumining  the  rest  of  it. 
*  Vaisesika  view. 


120  BgHADARAyYAKA  VPANI§AD  [1.4.7 

it  would  make  the  Self  a  thing  which  has  parts,  is 
changeful  and  transitory,  for  no  attribute  is  ever  seen 
to  come  or  go  without  making  some  change  in  the 
substance  connected  with  it.  And  a  thing  which  has 
no  parts  is  never  seen  to  change,  nor  is  an  eternal 
entity  seen  to  possess  transitory  attributes.  The  ether 
is  not  accepted  as  eternal  by  those  who  believe  in  the 
Vedas,  and  there  is  no  other  illustration. 

Objection  :  Although  a  thing  may  change,  yet, 
since  the  notion  of  its  identity  abides,  it  is  eternal. 

Reply  :  No,  for  change  in  a  thing  implies  that  its 
parts  become  otherwise. 

Objection  :  Suppose  we  say  that  the  same  Self  is 
eternal. 

Reply  :  Not  so,  for  a  thing  that  has  parts  is  pro- 
duced by  their  combination,  hence  they  may  divide 
again. 

Objection  :  It  is  wrong,  for  we  do  not  see  this  in 
thunder,  for  instance. 

Reply  :  Not  so,  for  we  can  easily  infer  that  it 
must  have  been  preceded  by  a  combination.  There- 
fore the  Self  cannot  be  proved  to  have  transitory 
attributes  like  misery. 

Objection  :  If  the  Supreme  Self  has  no  misery, 
and  there  is  no  other  entity  to  be  miserable,  then  it  is 
useless  for  the  scriptures  to  try  to  remove  misery. 

Reply  :  Not  so,  for  they  are  meant  to  remove 
the  false  notion  of  misery  superimposed  by  ignorance. 
And  the  Self  being  admitted  to  imagine  Itself  as  miser- 
able, the  scriptures  help  to  remove  that  error,  as  in  the 
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case  of  the  failure  to  count  the  tenth  man,  although 
he  was  there.1 

Like  the  reflection  of  the  sun  etc.  in  water,  the 
entrance  of  the  Self  means  only  Its  being  perceived 
like  a  reflection  in  the  differentiated  universe.  Before 
the  manifestation  of  the  latter  the  Self  is  not  perceived, 
but  after  it  is  manifested,  the  Self  is  perceived  within 
the  intellect,  like  the  reflection  of  the  sun  etc.  in  water 
and  the  like.  Because  It  is  thus  perceived  as  having 
entered,  as  it  were,  into  the  universe  after  manifesting 
it,  It  is  indicated  in  such  terms  as  the  following :  'This 
Self  has  entered  into  these  bodies'  (this  text),  'After 
projecting  it,  the  Self  entered  into  it'  (Tai.  II.  vi.  1), 
'Piercing  this  dividing  line  (of  the  head),  It  entered 
through  that  gate'  (Ai.  III.  12),  and  'That  deity 
(Existence)  thought:  Well,  let  me  enter  into  these 
three  gods  (fire,  water  and  earth)  as  this  individual 
self  etc.  (Ch.  VI.  iii.  2).  The  all-pervading  Self,  which 
is  without  parts,  can  never  be  supposed  to  enter  in  the 
sense  of  leaving  a  certain  quarter,  place  or  time  and 
being  joined  to  new  ones.  Nor  is  there,  as  we  have 
said,  any  other  seer  but  the  Supreme  Self,  as  is  testi- 

1  Ten  rustics  swam  across  a  stream,  and  one  of  them 
counted  their  number  to  see  if  everyone  had  safely  crossed. 
To  their  dismay  one  was  found  missing.  Then  everyone  took 
his  turn  at  counting,  but  the  lesult  was  the  same.  So  they 
began  to  lament,  when  a  kind  passer-by  inquired  what  it 
was  all  about.  On  being  told  what  had  happened,  he 
readily  understood  the  situation,  and  asked  one  of  them  to 
count  again.  When  he  stopped  at  nine,  the  new-comer  said 
to  him,  'You  are  the  tenth"  man.'  This  he  repeated  with 
the  rest  of  them.  Then  they  saw  their  mistake  and  went 
away  happy.    Everyone  had  left  himself  out  in  the  counting! 
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fied  by  such  Sruti  texts  as,  'There  is  no  other  witness 
but  This,  no  other  hearer  but  This'  etc.  (III.  viii.  II). 
The  passages  delineating  the  projection  of  the  universe 
and  the  entrance  of  the  Self  into  it  as  well  as  its 
continuance  and  dissolution,  serve  only  as  aids  to  the 
realisation  of  the  Self,  for  this  is  described  in  the 
Srutis  as  the  highest  end  of  man.  Witness  such  texts 
as  the  following:  'It  knew  only  Itself.  .  .  .  Therefore 
It  became  all'  (I.  iv.  10),  'The  knower  of  Brahman 
attains  the  highest'  (Tai.  II.  i.  i),  'He  who  knows 
that  Supreme  Brahman  becomes  Brahman'  (Mu.  III. 
ii.  9),  'He  only  knows  who  has  got  a  teacher'  (Ch. 
VI.  xiv.  2),  'It  takes  him  only  so  long  (as  he  does  not 
give  up  the  body),'  etc.  (Ch.  VI.  xiv.  2),  And  the 
Smrtis,  'Then  knowing  Me  truly,  he  enters  into  Me' 
(G.  XVIII.  55),  'That  (Self-knowledge)  is  the  chief  of 
all  knowledge,  for  it  leads  to  immortality'  (M.  XJI. 
85).  Besides,  since  duality  has  been  repudiated,  the 
passages  delineating  the  manifestation  etc.  of  the 
universe  can  have  the  sole  aim  of  helping  the  realisa- 
tion of  the  unity  of  the  Self.  Therefore  we  conclude 
that  the  entrance  of  the  Self  into  the  universe  is  but  a 
metaphorical  way  of  stating  that  It  is  perceived  in  the 
midst  of  the  latter. 

Up  to  the  tip  of  the  nails  is  the  intelligence  of  the 
Self  perceived.  How  has  the  Self  entered?  This  is 
being  explained:  As  in  the  world  a  razor  may  be  put 
in  its  case,  the  barber's  instrument-bag — is  perceived 
as  being  within  it — or  as  fire,  which  sustains  the  world, 

may   be  in  its  source,  wood  etc the  predicate  is  to 

be  repeated  with  'fire'  where  it  is  perceived  through 
friction.    As  a  razor  lies  in  one  part  of  the  case,  or  as 
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fire  lies  in  wood  pervading  it,  so  does  the  Self  reside 
in  the  body  pervading  it  in  a  general  and  particular 
way.  There  It  is  perceived  as  doing  the  functions  of 
living  as  well  as  sight  etc.  Therefore  people  do  not 
see  It,  realise  the  Self1  that  has  thus  entered  into  the 
body  and  does  the  above  functions. 

It  may  be  urged  that  this  statement,  'People  do 
not  see  It,'  repudiates  something  for  which  there  was 
no  occasion,  for  the  vision  of  It  is  not  the  topic  under 
consideration.  The  answer  to  it  is:  There  is  nothing 
wrong  in  it,  for  since  the  passages  delineating  the  pro- 
jection etc.  of  the  universe  are  meant  as  aids  to  the 
realisation  of  the  unity  of  the  Self,  the  vision  of  the 
Self  is  the  subject  under  consideration.  Compare  the 
Sruti,  'He  transformed  Himself  in  accordance  with 
each  form  ;  that  form  of  His  was  for  the  sake  of 
making  Him  known'  (II.  v.  19).  Now  the  reason  is 
being  given  why  people  see  It  only  as  doing  the 
functions  of  the  vital  force  etc.  (but  not  as  a  whole): 
For  It  is  incomplete  when  It  does  the  above  functions. 
Why  incomplete  ?  When  It  does  the  function  of  living, 
It  is  called  the  vital  force.  Because  of  doing  this 
function  only,  and  none  other,  the  Self  is  called  the 
vital  force,  from  the  derivative  meaning  of  the  term, 
as  one  is  called  a  cutter  or  a  cook.  Therefore,  not 
combining  the  other  aspects  doing  other  functions,  It 
is  incomplete.  Similarly,  when  It  speaks,  the  organ 
of  speech  (or  speaker);  when  It  sees,  the  eye,  or  seer  ; 
when  It  hears,  the  ear,  or  listener.  In  the  two 
sentences,   'When  It  does  the  function  of  living,  It  is 

1  As  It  is  in  reality,  although  they  see  Its  conditioned 
aspect. 
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the  vital  force,'  and  'When  It  speaks,  the  organ  of 
speech,'  the  manifestation  of  its  power  of  action  is 
indicated.  While  the  two  sentences,  'When  It  sees, 
the  eye'  and  'When  It  hears,  the  ear,'  indicate  the 
manifestation  of  Its  power  of  knowledge,  for  this  is 
concerned  with  name  and  form.  The  ear  and  the  eye 
are  the  instruments  of  knowledge,  which  has  name  and 
form  as  its  material,  for  there  is  nothing  to  be  known 
except  these  two,  and  the  ear  and  the  eye  are  the 
instruments  to  perceive  them.  And  action  has  name 
and  form  as  its  auxiliaries  and  inheres  in  the  vital 
force  ;  the  organ  of  speech  is  the  instrument  to  mani- 
fest this  action  inherent  in  the  vital  force.  Likewise 
the  Self  is  called  the  hand,  the  foot  and  the  organs  of 
excretion  and  generation,  which  are  all  suggested  by 
the  organ  of  speech.  The  whole  differentiated  universe 
is  this  much.  It  will  be  said  later  on,  'This  (universe) 
indeed  consists  of  three  things:  name,  form  and 
action'  (I.  vi.  i).  And  when  It  thinks,  the  mind, 
that  which  thinks.  The  word  'mind'  also  means  the 
common  instrument  of  the  .different  manifestations  of 
the  power  of  knowledge.  But  here  it  denotes  the  Self, 
the  agent  who  thinks. 

These,  the  vital  force  etc.,  are  merely  Its  names 
according  to  functions,  not  describing  the  Self  as  It  is. 
Hence  they  do  not  express  the  entity  of  the  Self  as  a 
whole.  Thus  the  Self  is  differentiated  by  the  activities 
of  living  etc.  into  name  and  form  such  as  the  vital 
force,  which  are  engendered  by  those  different  activ- 
ities, and  is  manifested  at  the  same  time  (but  not 
realised  as  a'  whole).  He  who  meditates  through  his 
mind  upon  each  of  this  totality  of  aspects  doing  the 
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functions  of  living  etc.,  qualified  as  the  vital  force  or 
the  eye,  without  combining  the  other  aspects  doing 
particular  functions — meditates  that  this  is  the  Self, 
does  not  know  Brahman.  Why?  For  It,  this  Self,  is 
incomplete,  being  divided  from  this  totality  of  aspects 
doing  the  functions  of  living  etc.  by  possessing  a  single 
characteristic,  and  not  including  the  other  character- 
istics. As  long  as  the  man  knows  the  Self  as  such,  as 
possessed  of  the  natural  functions,  and  thinks  that  It 
sees,  hears  or  touches,  he  does  not  really  know  the 
whole  Self. 

Through  what  kind  of  vision  can  he  know  It? 
This  is  being  explained:  The  Self  alone  is  to  be 
meditated  upon.  That  which  possesses  the  character- 
istics such  as  living  that  have  been  mentioned — includes 
them — is  the  Self.1  Combining  all  the  characteristics, 
It  then  becomes  the  whole.  It  is  as  the  Reality  that 
It  includes  those  characteristics  due  to  the  functions  of 
particular  limiting  adjuncts  such  as  the  vital  force.  As 
it  will  be  said  later  on,  'It  thinks,  as  it  were,  and 
shakes,  as  it  were'  (IV.  iii.  7).  Therefore  the  Self 
alone  is  to  be  meditated  upon.  When  perceived  thus 
as  the  Reality,  It  becomes  complete.  How  is  It  com- 
plete ?  This  is  being  answered :  For  all  these  differences 
due  to  the  limiting  adjuncts  such  as  the  vital  force, 
and  denoted  by  names  arising  from  the  functions  of 
living  etc.,  as  described  above,  are  unified  in  It, 
become  one  with  the  unconditioned  Self,  as  the 
different  reflections  of  the  sun  in  water  become  one  in 
the  sun. 

1  The  root-meaning  of  the  word  'Atman'  is  that  which 
pervades  everything. 
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'The  Self  alone  is  to  be  meditated  upon'— this  is 
not  an  original  injunction1  (but  a  restrictive  one),  for 
meditation  on  the  Self  is  known  as  a  possible  alter- 
native.2 (In  fact,  neither  injunction  is  necessary  on 
the  point,  for  this  meditation  is  inevitable,  in  the 
following  way:)  The  knowledge  of  the  Self  has  been 
imparted  by  such  Sruti  passages  dealing  with  the  sub- 
ject as,  'The  Brahman  that  is  immediate  and  direct' 
(III.  iv.  1-2  ;  III.  v.  1),  'Which  is  the  Self?  This 
(infinite  entity)  that  is  identified  with  the  intellect,' 
etc.  (IV.  iii.  7).  The  very  knowledge  of  the  nature  of 
the  Self  removes  the  ignorance  about  It,  consisting  in 
identification  with  the  non-Self,  and  the  superimposing 
of  action,  its  factors,  principal  and  subsidiary,  and  its 
results  (on  the  Self).  When  that  is  removed,  evils 
such  as  desire  cannot  exist,  and  consequently  thinking 
of  the  non-Self  is  also  gone.  Hence  on  the  principle  of 
the  residuum  thinking  of  the  Self  follows  as  a  matter  of 
course.  Therefore  meditation  on  It,  from  this  point  of 
view,  has  not  to  be  enjoined,  for  it  is  already  known 
(from  other  sources). 

On    this    some    say:     Apart    from    the    question 
whether  meditation  on  the  Self  is  known  as  just  a 


1  Apurva-vidhi :  It  enjoins  something  totally  unknown 
through  any  other  source.  There  are  two  other  kinds  of 
injunction.  One  is  the  restrictive  injunction  (Niyama-vidhi), 
which  only  specifies  which  one  among  the  possible  known 
alternatives  is  to  be  adopted,  and  the  other  is  exclusion 
(Parisamkhya),  or  limitation  to  what  is  expressly  mentioned, 

-60  that  everything  else  is  excluded. 

2  See  p.  135. 
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possible  alternative  or  as  something  that  is  always 
known,  the  present  case  must  be  an  original  injunc- 
tion, for  knowledge  and  meditation  being  the  same, 
this  (meditation  on  the  Self)  is  not  something  already 
known.  The  clause,  'He  does  not  know,'  introduces 
knowledge,  and  the  sentence,  'The  Self  alone  is  to  be 
meditated  upon,'  coming  just  after  that,  indicates  that 
the  words  'knowledge'  and  'meditation'  have  the  same 
meaning.  Such  Sruti  texts  as,  'For  one  knows  all 
these  through  It'  (this  text),  and  'It  knew  only  Itself 
(I.  iv.  10),  show  that  knowledge  is  meditation.  And 
this,  not  being  familiar  to  people,  requires  an  injunc- 
tion. Nor  is  a  man  induced  to  act  merely  by  a  state- 
ment of  the  nature  of  a  thing.  Therefore  this  must  be 
an  original  injunction. 

Its  similarity  to  the  injunctions  about  rites  also 
corroborates  this  view.  For  instance,  'One  should 
sacrifice,'  'One  should  offer  oblations,'  etc.,  are  injunc- 
tions about  rites,  and  we  do  not  see  any  difference 
between  these  and  the  injunctions  about  meditation  on 
the  Self  such  as,  'The  Self  alone  is  to  be  meditated 
upon,'  and  'The  Self,  my  dear,  is  to  be  realised' 
(II.  iv.  5  ;  IV.  v.  6).  Besides  knowledge  is  a  mental 
act.  Just  as  mental  acts  are  enjoined  by  such  (ritual- 
istic) texts  as,  'Just  before  uttering  the  invocation 
ending  with  'Vausat'  (the  invoking  priest)  should 
meditate  upon  the  deity  to  whom  the  offering  is  to  be 
made'  (Ai.  B.  XI.  viii.),  similarly  cognitive  acts  are 
enjoined  by  such  texts  as,  'The  Self  alone  is  to  be 
meditated  upon,'  '(The  Self)  is  to  be  reflected  on  and 
meditated  upon'  (II.  iv.  5  ;  TV.  v.  6).    And  we  have 
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said  that  the  words  'knowledge'  and  'meditation'  are 
synonymous.    Another  reason  in  support  of  this  view 
is  that  the  requisite  effort  (in  meditation  also)  should 
have  its  three  divisions.    That  is  to  say,  just  as  in  the 
effort  in  connection  with  the  injunction,  'One  should 
sacrifice,'  we  know  that  in  order  to  satisfy  our  curiosity 
about  the  proposed  act,  it  must  have  three  divisions, 
viz.   'What  is  it?'     'Through  what  means?'  and   'In 
what  way?' — similarly,  in  the  effort  in  connection  with 
the  injunction,    'One  should  meditate,'    in    answer    to 
one's  queries  regarding  what  to  meditate  upon,  through 
what  means  to  meditate,  and  in  what  way  to  meditate, 
the  scriptures  themselves  support  these  three  divisions 
by  saying  that  the  Self  is  to  be  meditated  upon,  through 
the  mind,  and  by  the  practice  of  renunciation,1  contin- 
ence,  equanimity,   self-control,   self-withdrawal,2  forti- 
tude etc.,  and  so  on.    And  just  as  the  entire  section 
dealing  with  the  new  and  full  moon  sacrifices  etc.  is 
used  as  part  of  the  injunction  regarding  these  sacrifices, 
similarly   the   section   of  the   Upanisads  dealing  with 
meditation  on  the  Self  must  be  used  only  as  part  of  the 
injunction  regarding    this    meditation.     Such  passages 
as  'Not  this,    not  this'  (II.  iii.  6),    'Not.  gross,'  (III. 
viii.  8),  'One  only  without  a  second'  (Ch.  VI.  ii.  1), 
'Beyond  hunger  etc'  (III.  v.  1,  adapted),  are  to  be 
used  as  setting  forth  the  particular  nature  of  the  Self, 
the  object  of  meditation.    And  the  result  is  liberation 
or  the  cessation  of  ignorance. 

1  Giving  up  forbidden  acts  as  well  as  rites  with  material 
ends. 

2  Giving  up  the  regular  and  occasional  rites. 
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Others  say  that  meditation  generates  a  new  special 
kind  of  consciousness  regarding  the  Self,  through  which 
the  latter  is  known,  and  which  alone  removes  ignor- 
ance, and  not  the  knowledge  due  to  the  Vedic  dicta 
about  the  Self.  And  in  support  of  this  view  they  cite 
such  texts  as  the  following:  '(The  aspirant  after 
Brahman)  knowing  about  this  alone,  should  attain 
intuitive  knowledge'  (IV.  iv.  21),  '(The  Self)  is  to  be 
realised — to  be  heard  of,  reflected  on  and  meditated 
upon'  (II.  iv.  5  ;  IV.  v.  6),  'That  is  to  be  sought,  and 
That  one  should  desire  to  realise'  (Ch.  VIII.  vii.  1,  3). 

Both  views  are  wrong,  for  there  is  no  reference 
to  anything  else  in  the  passage  in  question.  To  be 
explicit:  The  sentence,  'The  Self  alone  is  to  be  medi- 
tated upon,'  is  not  an  original  injunction.  Why? 
Because  except  the  knowledge  that  arises  from  the 
dictum  setting  forth  the  nature  of  the  Self  and  refuting 
the  non-Self,  there  is  nothing  to  be  done,  either 
mentally  or  outwardly.  An  injunction  is  appropriate 
only  where,  over  and  above  the  knowledge  that  arises 
immediately  from  hearing  a  sentence  of  the  nature  of 
an  injunction,  an  activity  on  the  part  of  a  man  is 
easily  understood,  as  in  sentences  like,  'One  who 
desires  heaven  must  perform  the  new  and  full  moon 
sacrifices.'  The  knowledge  arising  from  a  sentence 
enjoining  these  sacrifices  is  certainly  not  the  perform- 
ance of  them.  This  depends  on  considerations  such  as 
whether  a  person  is  entitled  to  perform  them.  But 
apart  from  the  knowledge  arising  from  such  passages 
delineating  the  Self  as,  'Not  this,  not  this,'  there  is 
no  scope  for  human  activity  as  in  the  case  of  the  new 
9 
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and  full  moon  sacrifices  etc.,  because  that  knowledge 
puts  a  stop  to  all  activity.  For  a  neutral  knowledge 
cannot  initiate  any  activity,  since  such  passages  as, 
'One  only  without  a  second,'  and  'Thou  art  That' 
(Ch.  VI.  vii.  7),  merely  remove  the  consciousness  of 
any  other  entity  but  the  Self  or  Brahman.  And  when 
this  is  gone,  no  activity  is  possible,  for  theyvare  contra- 
dictory to  each  other. 

Objection :  The  mere  knowledge  arising  from 
those  passages  does  not  suffice  to  remove  the  conscious- 
ness of  entities  other  than  the  Self  or  Brahman. 

Reply  :  Not  so,  for  such  passages  as,  'Thou  art 
That,'  'Not  this,  not  this,'  'All  this  is  but  the  Self 
(Ch.  VII.  xxv.  2),  'One  only  without  a  second,'  'This 
univ&rse  is  but  Brahman  and  immortal'  (Mu.  II.  ii.  n), 
'There  is  no  other  witness  but  This'  (III.  viii.  n), 
and  'Know  that  alone  to  be  Brahman'  (Ke.  I.  5-9), 
describe  the  Reality  alone. 

Objection  :  Do  they  not  supply  the  object  for  the 
injunction  about  realising  the  Self? 

Reply  :  No,  for  we  have  already  answered  that 
point  by  saying  that  there  is  no  reference  to  anything 
else  in  those  passages.  That  is  to  say,  since  sentences 
such  as,  'Thou  art  That,'  which  only  delineate  the 
nature  of  the  Self,  immediately  lead  to  Its  realisation, 
there  is  no  further  action  to  be  done  with  regard  to  the 
injunction  about  that  realisation. 

Objection  :  A  man  does  not  proceed  to  know  the 
Self  immediately  on  hearing  a  statement  of  the  nature 
of  the  Self,  unless  there  is  an  injunction  to  that  effect. 
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Reply  :  Not  so,  for  the  knowledge  of  the  Self  is 
already  attained  by  hearing  the  dictum  about  It.  So 
what  is  the  good  of  doing  It  over  again? 

Objection  :  He  may  not  even  proceed  to  hear 
about  the  Self.     (So  an  injunction  is  necessary.) 

Reply  :  Not  so,  for  it  would  lead  to  a  regressus 
in  infinitum.  In  other  words,  just  as  without  an  in- 
junction he  does  not  proceed  to  hear  the  meaning  of 
a  passage  about  the  Self,  similarly  he  would  not,  in 
the  absence  of  another  injunction,  proceed  to  hear  the 
meaning  of  a  passage  enjoining  this  ;  so  another  in- 
junction is  necessary.  Similarly  with  that  injunction 
too.    Hence  there  would  be  a  regressus  in  infinitum. 

Objection  :  Is  not  the  train  of  remembrance  of 
the  knowledge  of  the  Self  generated  by  the  passage 
relating  to  It  something  different  from  the  knowledge 
itself  arising  from  the  hearing  of  It  (and  hence  that  is 
to  be  prescribed)? 

Reply  :  No,  for  the"  remembrance  of  the  Self 
comes  automatically.  That  is  to  say,  as  soon  as  the 
knowledge  of  the  Self  arises  in  consequence  of  hearing 
a  dictum  delineating  It, '  it  necessarily  destroys  the 
false  notion  about  It.  It  could  not  arise  otherwise. 
And  when  this  false  notion  about  the  Self  is  gone, 
memories  due  to  that,  which  are  natural  to  man  and 
concern  the  multitude  of  things  other  than  the  Self, 
cannot  last.  Moreover,  everything  else  is  then  known 
to  be  an  evil.  In  other  words,  when  the  Self  is  known, 
things  other  than  It  are  realised  as  evils,  being  full  of 
defects  such  as  transitoriness,  painfulness  and  impurity, 
while  the  Self  is  contrary  to  them.  Therefore  the 
memories  of  notions  about  the  non-Self  die  out  when 
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the  Self  is  known.  As  the  only  alternative  left,  the 
train  of  remembrance  of  the  knowledge  that  the  Self  is 
one,  which  comes  automatically,  is  not  to  be  prescribed. 
Besides,  the  memory  of  the  Self  removes  the  painful 
defects  such  as  grief,  delusion,  fear  and  effort,  for 
these  defects  spring  from  the  opposite  kind  of  knowl- 
edge. Compare  the  Sruti  texts,  'Then  what  delusion 
can  there  be?'  (II.  7),  'Knowing  (the  bliss  of 
Brahman)  he  is  not  afraid  of  anything'  (Tai.  II.  9), 
'You  have  attained  That  which  is  free  from  fear,  O 
Janaka'  (IV.  ii.  4),  'The  knot  of  the  heart  is  broken' 
(Mu.  II.  ii.  8),  and  so  on. 

Objection  :  Well  then,  the  control  of  the  mind 
may  be  something  different.  In  other  words,  since  the 
control  of  mental  states  is  something  different  from  the 
knowledge  of  the  Self  arising  from  the  Vedic  texts,  and 
since  we  know  this  has  been  prescribed  for  practice  in 
another  system  (Yoga),  let  this  be  enjoined. 

Reply  :  No,  for  it  is  not  known  as  a  means  of 
liberation.  In  the  Upanisads  nothing  is  spoken  of 
as  a  means  to  the  attainment  of  the  highest  end  of  man 
except  the  knowledge  of  the  identity  of  the  self  and 
Brahman.  Witness  hundreds  of  Sruti  texts  like  the 
following:  'It  knew  only  Itself.  .  .  .  Therefore  It 
became  all'  (I.  iv.  10),  'The  knower  of  Brahman 
attains  the  highest'  (Tai.  II.  i.  1),  'He  who  knows 
that  Supreme  Brahman  becomes  Brahman'  (Mu.  III. 
ii.  9),  'He  only  knows  who  has  got  a  teacher.  It  takes 
him  only  so  long  (as  he  does  not  give  up  the  body)' 
(Ch.  VI.  xiv.  2),  'He  who  knows  it  as  such  indeed 
becomes  the  fearless  Brahman'   (IV.  iv.  25  ;  Nr.  Ut. 
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VIII).  Besides  there  is  no  other  means  for  the  control 
of  mental  states  except  the  knowledge  of  the  Self  and 
the  train  of  remembrance  about  it.  We  have  said  this 
as  a  tentative  admission  ;  really  we  know  of  no  other 
means  of  liberation  except  the  knowledge  of  Brahman. 

Moreover,  there  being  no  curiosity  to  know,  no 
effort  is  necessary.  To  be  explicit:  You  said,  in  the 
effort  in  connection  with  injunctions  such  as,/  'One 
should  sacrifice,'  there  is  the  curiosity  to  know  what 
the  sacrifice  is  about,  what  its  means  are,  and  how  it 
is  to  be  performed,  and  it  is  satisfied  by  the  mention  of 
the  goal,  the  means  and  the  method  of  the  sacrifice  ; 
similarly  here  too,  in  the  injunction  about  the  knowl- 
edge of  the  Self,  those  things  are  necessary.  But  you 
are  wrong,  for  all  curiosity  is  ended  as  soon  as  one 
knows  the  meaning  of  such  texts  as,  'One  only  with- 
out a  second,'  'Thou  art  That,'  'Not  this,  not  this,' 
"Without  interior  or  exterior'  (II.  vi.  19  ;  III.  viii.  8), 
and  'This  self  is  Brahman'  (II.  v.  19).  And  a  man 
does  not  proceed  to  know  the  meaning  of  those  pass- 
ages, prompted  by  an  injunction.  We  have  already 
said  that  if  another  injunction  is  needed  for  this,  it 
would  lead  to  a  regressus  in  infinitum.  Nor  is  an 
injunction  noticed  in  such  sentences  as,  'Brahman  is 
one  only  without  a  second,'  for  they  finish  by  simply 
stating  the  nature  of  the  Self. 

Objection  :  Do  they  not  lose  their  authority  (as 
Vedas)  by  being  mere  statements  of  the  nature  of  a 
thing?  In  other  words,  just  as  passages  like,  'He  (the 
deity  Fire)  cried.    That  is  why  he  was  called  Rudra' 
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(Tai.  S.  I.  v.  i.  1),  being  a  mere  narration  of  an  event,1 
have  no  authority,  so  also  the  passages  delineating  the 
Self  have  none. 

Reply  :    Not  so,  for  there  is  a  difference  (between 
the  two  sets  of  passages).    The  test  of  the  authority  or 
otherwise  of  a  passage  is  not  whether  it  states  a  fact  or 
an  action,  but  its  capacity  to  generate  certain  and,  fruit- 
ful knowledge.     A  passage  that  has  this  is  authorita- 
tive, and  one  that  lacks  it,  is  not.     But  we  want  to 
ask  you:     Is  or  is  not  certain  and  fruitful  knowledge 
generated  by  passages  setting  forth  the  nature  of  the 
Self,  and  if  so,  how  can  they  lose  their  authority?    Do 
you  not  see  the  result  of  knowledge  in  the  removal  of 
the  evils  which  are  the  root  of  transmigration,  such  as 
ignorance,  grief,  delusion  and  fear?      Or  do  you  not 
hear  those  hundreds  of  Upanisadic  texts  such  as,  'Then 
what  delusion  and  what  grief  can  there  be  for  one  who 
sees  unity?'   (Is\  7),   T  am  but  a  knower  of  (Vedic) 
Mantras,  not  of  the  Self,  so  I  am  tormented  with  grief, 
and  you,  sir,  must  take,  me  beyond  the  reach  of  it' 
(Ch.  VII.  i.  3).     Do  passages  like,  'He  cried,'  lead  to 
this  kind  of  Certain  and  fruitful  knowledge?     If  they 
do  not,  they  may  well  be  without  authority.     But  how 
can  the  fact  of  their  having  no  authority  take  away  the 
authority  of  passages  leading  to  certain  and  fruitful 
knowledge?     And  if  these  are  without  authority,  what 
trust  can  one  repose  in  passages  dealing  with  the  new 
and  full  moon  sacrifices,  for  instance? 

Objection :    These   have   authority   because   they 
generate  knowledge  leading  to  action  on  the  part  of  a 

1  And  not  an  injunction,  which  is  the  sole  test  of  author- 
ity for  the  Vedas  according  to  the  MImaihsakas. 
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man.    But  passages  inculcating  the  knowledge  of  the 
Self  do  not  do  that. 

Reply  :  True,  but  it  is  nothing  against  them,  for 
there  is  reason  enough  for  their  authority.  And  that 
reason  is  what  we  have  already  stated,  and  none  other. 
It  is  not  a  reason  to  disprove  the  authority  of  passages 
inculcating  the  Self  that  they  generate  knowledge  which 
has  the  effect  of  destroying  the  seeds  of  all  activity, 
rather  it  is  their  ornament.  You  said  (p.  129),  sen- 
tences like,  '(The  aspirant  after  Brahman)  knowing 
about  this  alone  should  attain  intuitive  knowledge,' 
convey  the  necessity  of  meditation  in  addition  to 
knowing  the  meaning  of  the  Vedic  dicta.  It  is  true, 
but  they  do  not  constitute  an  original  injunction. 
Since  meditation  on  the  Self  is  already  known  as  a 
possible  alternative,  they  can  only  be  restrictive. 

Objection:  How  is  that  meditation  already  known 
as  a  possible  alternative,  since,  as  you  said,  on  the 
principle  of  the  residuum  the  train  of  remembrance  of 
the  knowledge  of  the  Self  is  an  inevitable  fact? 

Reply  :  It  is  true,  but  nevertheless,  since  the 
resultant  of  past  actions  that  led  to  the  formation  of 
the  present  body  must  produce  definite  results,  speech, 
mind  and  the  body  are  bound  to  work  even  after  the 
highest  realisation,  for  actions  that  have  begun  to  bear 
fruit  are  stronger  than  knowledge  ;  as  for  instance  an 
arrow  that  has  been  let  fly  continues  its  course  for 
some  time.  Hence  the  operation  of  knowledge,  being 
weaker  than  they,  (is  liable  to  be  interrupted  by  them 
and)  becomes  only  a  possible  alternative.    Therefore 
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there  is  need  to  regulate  the  train-  of  remembrance 
of  the  knowledge  of  the  Self  by  having  recourse  to. 
means  such  as  renunciation  and  dispassion  ;  but  it  is 
not  something  that  is  to  be  originally  enjoined,  being, 
as  we  said,  already  known  as  a  possible  alternative. 
Hence  we  conclude  that  passages  such  as,  '(The 
aspirant  after  Brahman)  knowing  about  this  alone, 
should  attain  intuitive  knowledge,'  are  only  meant  to 
lay  down  the  rule  that  the  train  of  remembrance — 
already  known  (as  a  possible  alternative) — of  the 
knowledge  of  the  Self  must  be  kept  up,  for  they  can 
have  no  other  import. 

Objection  :    This  should  be  a  meditation  on  the 
non-Self,  for  the  particle  'iti'  (as)  has  been  used.    In 
passages  such  as,   'It  should   be  meditated  upon  as 
dear'  (IV.  i.  3),  the  meaning  is  not  that  features  such 
as  dearness  are  to  be  meditated  upon,  but  that  the  vital 
force  etc.  possessing  these  features  should  be  meditated 
upon.     Similarly  here  also,  from  the  use  of  the  particle 
'iti'  along  with  the  word  'Self  it  is  understood  that 
something  other  than  the  Self  (i.e.  the  Undifferentiated) 
but  having  the  features  of  the  Self  is  to  be  meditated 
upon.    Another  reason  in  support  of  this  view  is  the 
difference   of   the    passage   in   question    from    another 
where  the  Self  is  presented  as  the  object  of  meditation. 
For  instance,  it  will  be  stated  later  on,   'One  should 
meditate  only  upon  the  world  of  the  Self  (I.  iv.  15). 
In  that  passage  the  Self  alone  is  meant  to  be  the 
object    of    meditation,    for    there    is    the    accusative 
inflexion  in  the  word  'Self.'     Here,  however,  there  is 
no  accusative  inflexion,  but  the  particle  'iti'  is  used 
along  with  the  word   'Self.'      Hence  it  is  understood 
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that  the  Self  is  not  the  object  of  meditation  here,  but 
something  else  having  the  features  of  the  Self. 

Reply  :  No,  for  at  the  end  of  this  very  passage 
(this  text)  the  Self  alone,  we  find,  is  presented  as  the 
object  of  meditation,  'Of  all  these,  this  Self  alone 
should  be  realised,'  (and  elsewhere),  'This  Self  which 
is  innermost'  (I.  iv.  8),  and  'It  knew  only  Itself  (I. 
iv    10). 

Objection  :  The  Self  is  not  the  object  of  medita- 
tion, for  the  vision  of  that  which  entered  is  negated. 
In  other  words,  the  Sruti  precludes  the  vision  of  that 
very  Self  whose  entrance  (into  the  universe)  was 
described,  for  the  words,  'People  do  not  see  It'  (this 
text),  refer  to  the  Self  which  is  under  consideration. 
Hence  the  Self  is  certainly  not  to  be  meditated  upon. 

Reply  :  Not  so,  for  this  is  because  of  the  defect 
of  incompleteness.  In  other  words,  the  preclusion  of 
the  vision  is  only  to  indicate  the  defect  of  incomplete- 
ness in  the  Self,  not  to  forbid  It  as  an  object  of  medita- 
tion, for  It  is  qualified  by  possessing  the  functions  of 
living  etc.  If  the  Self  were  not  meant  to  be  the  object 
of  meditation,  the  mention  of  Its  incompleteness  when 
endowed  with  single  functions  such  as  living,  in  the 
passage,  'For  It  is  incomplete  (being  divided)  from 
this  totality  by  possessing  a  single  characteristic'  (this 
text),  would  be  meaningless.  Hence  the  conclusion  is 
that  that  Self  alone  which  is  not  possessed  of  single 
ieatures  is  to  be  meditated  upon,  for  It  is  complete. 
The  use  of  the  particle  *iti*  along  with  the  word  'Self.' 
to  which  you  referred,  only  signifies  that  the  truth  of 
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the  Self  is  really  beyond  the  scope  of  the  term  and  the 
concept  'Self.'  Otherwise  the  Sruti  would  only  say. 
'One  should  meditate  upon  the  Self.'  But  this  would 
imply  that  the  term  and  the  concept  'Self  were  per- 
missible with  regard  to  the  Self.  That,  however,  is 
repugnant  to  the  Sruti.  Witness  such  passages,  as 
'Not  this,  not  this'  (II.  iii.  6),  'Through  what,  O  Mai- 
treyl,  should  one  know  the  Knower?'  (II.  iv.  14  ; 
IV.  v.  15),  'It  is  never  known,  but  is  the  Knower' 
(III.  viii.  11),  and  'Whence  speech  returns  baffled 
together  with  the  mind'  (Tai.  II.  iv.  1  and  ix.  1).  As 
for  the  passage,  'One  should  meditate  only  upon  the 
world  of  the  Self,'  since  it  is  meant  to  preclude  the 
possibility  of  meditation  on  things  other  than  the  Self, 
it  does  not  convey  a  different  meaning  from  the  one 
we  have  been  discussing. 

Objection :  Since  they  are  alike  incompletely 
known,  the  Self  and  the  non-Self  are  both  to  be  known. 
Such  being  the  case,  why  should  care  be  taken  to  know 
the  Self  alone,  as  is  evident  from  the  passage,  'The 
Self  alone  is  to  be  meditated  upon,'  and  not  the 
other  ? 

Reply  :  Of  all  these,  this  entity  called  Self,  which 
we  are  considering,  alone  should  be  realised,  and 
nothing  else.  The  'of  has  a  partitive  force,  meaning 
'among  all  these.' 

Objection  :    Is  the  rest  not  to  be  known  at  all? 

Reply  :  Not  so.  Although  it  is  to  be  known,  it 
does  not  require  a  separate  knowledge  over  and  above 
that   of   the   Self.    Why?     For  one   knows   all   these 
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things  other  than  the  Self  through  It,  when  the  Self 
is  known. 

Objection  :  But  we  cannot  know  one  thing  by 
knowing  another.   i 

Reply  :  We  shall  answer  the  point  while  explain- 
ing the  passage  relating  to  the  drum  etc.   (II.  iv.  7). 

Objection  :  How  is  the  Self  the  one  that  should 
be  realised? 

Reply  :  Just  as  in  the  world  one  may  get  a  miss- 
ing, animal  that  is  wanted  back,  by  searching  it  through 
its  footprints — 'foot'  here  means  the  ground  with  the 

print  of  hoof-marks  left  by  a  cow  etc similarly  when 

the  Self  is  attained,  everything  is  automatically  attain- 
ed.    This  is  the  idea. 

Objection  :  The  topic  was  knowledge — when  the 
Self  is  known,  everything  else  is  known.  So  why  is  a 
different  topic,  viz.  attainment,  introduced  here? 

Reply  :  Not  so,  for  the  Sruti  uses  the  words 
'knowledge'  and  'attainment'  as  synonymous.  The 
non-attainment  of  the  Self  is  but  the  ignorance  of  It. 
Hence  the  knowledge  of  the  Self  is  Its  attainment. 
The  attainment  of  the  Self  cannot  be,  as  in  the  case  of 
things  other  than  It,  the  obtaining  of  something  not 
_  obtained  before,  for  here  there  is  no  difference  between 
the  person  attaining  and  the  object  attained.  Where 
the  Self  has  to  attain  something  other  than  Itself,  the 
Self  is  the  attainer  and  the  non-Self  is  the  object 
attained.  This,  not  being  already  attained,  is  separat- 
ed by  acts  such  as  producing,  and  is  to  be  attained 
by  the  initiation  of  a  particular  action  with  the  help 
of  particular  auxiliaries.  And  that  attainment  of 
something  new  is  transitory,  being  due  to  desire  and 
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action  that  are  themselves  the  product  of  a  false 
notion,  like  the  birth  of  a  son  etc.  in  a  dream.  But 
this  Self  is  the  very  opposite  of  that.  By  the  very 
fact  of  Its  being  the  Self,  It  is  not  separated  by  acts 
such  as  producing.  But  although  It  is  always  attain- 
ed. It  is  separated  by  ignorance  only.  Just  as  when 
a  mother-of-pearl  appears  through  mistake  as  a  piece 
of  silver,  the  non-apprehension  of  the  former,  although 
it  is  being  perceived  all  the  while,  is  merely  due  to  the 
obstruction  of  the  false  impression,  and  its  (subsequent) 
apprehension  is  but  knowledge,  for  this  is  what 
removes  the  obstruction  of  false  impression,  similarly 
here  also'  the  non-attainment  of  the  Self  is  merely  due 
to  the  obstruction  of  ignorance.  Therefore  the  attain- 
ment of  It  is  simply  the  removal  of  that  obstruction 
by  knowledge  ;  in  no  other  sense  it  is  consistent. 
Hence  we  shall  explain  how  for  the  realisation  of  the 
Self  every  other  means  but  knowledge  is  useless. 
Therefore  the  Sruti,  wishing  to  express  the  indubitable 
identity  of  meaning  of  knowledge  and  attainment, 
says  after  introducing  knowledge,  'May  get,'  for  the 
root  'vid'  also  means  'to  get.' 

Now  the  result  of  meditation  on  the  characteristic 
is  being  stated:  He  who  knows  It  as  such,  knows 
how  this  Self,  entering  into  name  and  form,  became 
famous  through  that  name  and  form  as  the  'Self,'  and 
got  the  association  of  the  vital  force  etc.,  obtains  fame 
and  association  with  his  dear  ones.  Or,  he- who  knows 
the  Self  as  described  above  obtains  Kirti  or  the  knowl- 
edge of  unity  coveted  by  seekers  of  liberation!  and 
Sloka  or  liberation  which  results  from  that  knowledge 
— gets  these  primary  results  '  of  knowledge. 
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8.  This  Self  is  dearer  than  a  son,  dearer 
than  wealth,  dearer  than  everything  else,  and  is 
innermost.  Should  a  person  (holding  the  Self  as 
dear)  say  to  one  calling  anything  else  dearer  than 
the  Self,  '(What  you  hold)  dear  will  die' — he  is 
certainly  competent  (to  say  so) — it  will  indeed 
come  true.  One  should  meditate  upon  the  Self 
alone  as  dear.  Of  him  who  meditates  upon  the 
Self  alone  as  dear,  the  dear  ones  are  not  mortal. 

Here  is  another  reason  why  the  Self  should  be 
known  to  the  exclusion  of  everything  else.  This  Self 
is  dearer'' than  a  son  :  A  son  is  universally  held  dear 
in  the  world  ;  but  the  Self  is  dearer  than  he.  which 
shows  that  It  is  extremely  dear.  Similarly  dearer  than 
wealth  such  as  gold  or  jewels,  and  everything  else, 
whatever  is  admittedly  held  dear  in  the  world.  Why 
is  the  Self  dearer  than  those  things,  and  not  the  organs 
etc.?  This  is  being  explained:  And  is  innermost. 
The  body  and  the  organs  are  inner  and  nearer  to  one- 
self than  a  son  or  wealth,  for  instance,  which  are 
external  things.  But  this  Self  is  nearer  than  those 
.  even.  A  thing  which  is  extremely  dear  deserves  to  be 
attained  by  the  utmost  effort.    So  is  this  Self,  which 
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is  dearer  than  everything  else  held  dear  in  the  world. 
Therefore  one  should  make  the  utmost  effort  to  attain 
It,  even  abandoning  that  which  is  imposed  as  a  duty1 
on  one,  for  the  attainment  of  other  dear  objects.    But 
one  may  ask,  when  both  Self  and  non-Self  are  dear, 
and  the  choice  of  one  means  the  rejection  of  the  other, 
why  should  the  Self  alone  be  chosen  to  the  exclusion 
of    the    other,    and    not    inversely?      This    is    being 
answered:     Should  a  person  holding  the  Self  as  dear 
say  to  one  calling  anything  else  but  the  Self,  such  as  a 
son,  dearer  than  the  Self,   'What  you  hold  dear,  for 
instance,   the  son,   will  die   (lit.   will  meet  with  the 
extinction    of    life)' — Why    does    he    say    like    this? 
Because  he  is  certainly  competent  to  say  so.-    Hence — 
it,  what  he  said,  will  indeed  come  true,  the  dear  one 
will  die,  for  he  speaks  the  truth.    Therefore  he  is  in  a 
position  to  say  like  that.     Some  say  that  the  word 
'Xsvara'  (competent)  means  "swift.'    It  might  if  it  was 
commonly  used  in  that  sense.    Therefore,  giving  up  all 
other  dear  things,  one  should  meditate  upon  the  Self 
alone  as  dear.    Of  him'  who  meditates  upon  the  Self 
alone  as  dear,  who  knows  that  the  Self  alone  is  dear 
and  nothing  else,  and  thinks  of  It  with  the  full  con- 
viction that  the  other  things  commonly  held  dear  are 
really   anything   but   dear — of   one   possessed   of   this 
knowledge  the  dear  ones  are  not  mortal.      This  is  a  . 
mere  restatement  of  a  universal  fact,2  for  a  knower  of 
the  Self  has  nothing  else  to  call  dear  or  the  opposite. 

1  By  the  scriptures  ;  e.g.  marriage,  for  the  sake  of  having 
a  son. 

2  Viz.  that  everybody  has  dear  ones  and  suffers  when  they 
die.     Although  the  knower  of  Brahman  has  no  such  limited 

/ 
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Or  it  may  be  a  eulogy  on  the  choice  of  the  Self  as  dear 
(in  preference  to  non-Self);  or  it  may  be  the  declara- 
tion of  a  result  for  one  who  is  an  imperfect  knower  of 
the  Self,  if  he  meditates  upon  the  Self  as  dear,  for  a 
suffix  signifying  a  habit  has  been  used  in  the  word 
'Pramayuka'   (mortal).1 

flWp&>  fag  di«8l«i^<UIT1<:y*»WWf^ft  ||  *  || 

9.  They,  say:  Men  think,  'Through  the 
knowledge  of  Brahman  we  shall  become  all.2 
Well,  what  did  that  Brahman  know  by  which  It 
became  all? 

In  the  words,  'The  Self  alone  is  to  be  meditated 
upon'  (I.  iv.  7),  the  knowledge  of  Brahman  which  it 
is  the  aim  of  the  whole  Upanisad  to  impart,  has  been 
briefly  indicated.  With  a  view  to  explaining  this 
aphorism,  the  Sruti,  in  order  to  state  the  necessity  of 
this  knowledge,  makes  this  introduction:  They  say. 
'Tat'  (that)  is  preparatory  to  what  is  going  to  be  un- 
folded in  the  next  clause.  'They'  refers  to-  those  seekers 
of  Brahman  who,  on  getting  a  teacher  who  is  like  a 
boat  on  that  boundless  ocean  which  has  for  its  water 
the  painful  struggle  due  to  rotation  in  the  cycle  of  birth, 
decay  and  death,  desire  to  cross  that  ocean,  and  being 
disgusted. with  the | world  of  means  and  ends  consisting 

vision  and  therefore  does  not  suffer  on  that  account,  yet  he 
is  here  described  in  terms  that  are  merely  conventional. 

1  Since  mortal  things  cannot  be  immortal,  it  only  means 
that  they  attain  longer  life  by  virtue  of  this  meditation. 

2  'All'  here  as  well  as  in  many  subsequent  passages  means 
'infinite  existence.' 
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or  righteousness  and  unrighteousness,  their  means  and 
their  results,  long  to  attain  the  eternal,  supreme  good 
which  is  entirely  different  from  the  above.  What  do 
they  say?  This  is  being  stated:  Men  think,  'Through 
the  knowledge  of  Brahman  or  the  Supreme  Self  we 
shall  become  all(  excluding  nothing.'  The  use  of  the 
word  'men'  indicates  their  special  aptitude  for  this  as 
they  are  specially  qualified  for  the  achievement  of 
prosperity  and  liberation.  This  is  the  idea.  As  those 
seekers  think  with  regard  to  rites  that  they  would  bring 
sure  results,  similarly  they  think  that  the  knowledge  of 
Brahman  is  sure  to  lead  to  identity  with  all,  for  the 
Vedas  are  equally  the  authority  for  both.  Now  this 
seems  to  be  something  inconsistent,  hence  we  ask,  what 
did  that  Brahman  by  knowing  which  men  think  they 
will  become  all,  know  by  which  It  became  all?  And 
the  Srutis  say  that  It  is  all.  If  It  became  all  without 
knowing  anything,  let  it  be  the  same  with  others  too, 
what  is  the  use  of  the  knowledge  of  Brahman?  If,  on 
the  other  hand,  It  became  all  by  knowing  something, 
then  this  identity  with  all  which  is  the  result  of  the 
knowledge  of  Brahman,  being  the  product  of  knowl- 
edge, becomes  just  like  the  resuft  of  an  action,  and 
therefore  transitory.  There  would  also  be  a  regressus 
in  infinitum,  viz.  that  too  had  become  all  by  knowing 
something  else,  that  earlier  thing,  again,  by  knowing 
something  else,  and  so  on.  We  take  it  for  granted  that 
It  did  not  become  all  without  knowing  something,  for 
that  would  be  distorting  the  meaning  of  the  scriptures. 
But  the  charge  of  the  result  being  transitory  stands, 
does  it  not? — No,  none  of  those  charges  can  be  levelled 
at  it,  for  there  is  a  particular  meaning  to  it. 
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If  indeed  that  Brahman 
something,  we  ask,  what  was  it? 
text  gives  the  following  absolutely 
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10.  This  (self)  was  indeed  ihman  in  the 
beginning.  II  knew  only  I  as,  'I  am 
Brahman.'  Therefore  It  becanll.  And  who- 
ever among  the  gods  knew  It  a  became  That; 
and  the  same  with  sages  and  n.  The  sage 
Vamadeva,  while  realising  thiielf)  as  That, 
knew,  '  I  was  Manu,  and  the  s '  And  to  this 
day  whoever  in  like  manner  ks  It  as,  T  am 
Brahman,'  becomes  all  this  verse).  Even 
the  gods  cannot  prevail  aga  him,  for  he 
becomes   their   self.     While   v?ho   worships- 

.10 
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another  gcfhinking,  '  He  is  one,  and  I  am 
another/  dj  not  know.  He  is  like  an  animal 
to  the  god$j\s  many  animals  serve  a  man,  so 
does  each  n  serve  the  gods.  Even  if  one 
animal  is  ^n  away,  it  causes  anguish,  what 
should  onef  of  many  animals?  Therefore  it 
is  not  liked  them  that  men  should  know  this. 

Prima  /♦view:  Brahman  here  must  be  the 
conditioned  iman,1  for  then  only  can  the  identity 
with  all  be  Product  of  effort.  The  Supreme  Brah- 
man cannot  >me  all  as  a  result  of  knowledge.  But 
this  identity  t  all  is  spoken  of  as  a  result  of  knowl- 
edge: 'There  It  became  all.'  Hence  the  Brahman 
referred  to  ie  passage,  'This  was  indeed  Brahman 
in  the  beginii'  must  be  the  conditioned  Brahman. 

Or,  sincen  alone  are  qualified  (for  this  identi- 
fication with',,  the  word  'Brahman'  may  refer  to  a 
future  knows  Brahman  who  will  be  identified  with 
It.  For  in  passage,  'Men  think  ...  we  shall 
become  all'  (/.  9),  men  have  been  introduced,  and 
it  has  alreadjen  said  that  they  alone  are  specially 
qualified  for .  practice  of  the  means  of  prosperity 
and  liberatiolieither  the  Supreme  Brahman  nor  ' 
Hiranyagarbhhe  conditioned  Brahman.  Therefore 
by  the  word  ihman'  is  meant  a  man  who  through 
the  knowledgj  the  conditioned  Brahman — identified 
with  the  whojiiverse — combined  with  rites,  attained 
identity  witr|e  conditioned  Brahman  (Hiranya- 
garbha),  and  jmg  away  from  all  enjoyments  (in  that 

! 

1  The  viewjm  earlier  commentator  (Vrttikara). 
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state)  and  having  broken  his  ties  of  desire  and  action 
by  attaining  everything,  sought  unity  with  the  Supreme 
Brahman  through  the  knowledge  of  It.  It  is  a  com- 
mon occurrence  in  the  world  that  words  are  used 
having  reference  to  future  states,  as  in  the  sentence, 
'They  are  cooking  rice,'1  and  in  the  scriptures  too, 
'The  monk,2  after  performing  a  sacrifice  in  which 
wishing  fearlessness  to  all  beings  is  his  fee  to  the 
priests,'  etc.  (Va.  X.).  Similarly  here  also  Brahman 
means  a  man  desiring  to  know  Brahman  and  aspiring 
identity  with  It.    This  is  the  view  of  some.3 

Reply  :  Not  so,  for  that  kind  of  identity  with  all 
would  be  open  to  the  charge  of  transitoriness.  There 
is  no  such  thing  in  the-  world  that  really  assumes  a 
different  state  through  some  cause  and  still  is  eternal. 
Similarly,  if  identity  with  all  be  due  to  the  knowledge 
of  Brahman,  it  cannot  at  the  same  time  be  eternal. 
And  if  it  be  transitory,  it  would  be,  as  we  have  already 
said,  like  the  result  of  an  action.  But  if  by  identity 
with  all  you  mean  the  cessation,  through  the  knowledge 
of  Brahman,  of  that  idea  of  not  being  all  which  is  due 
to  ignorance,  then  it  would  be  futile  to  understand  by 
the  term  'Brahman.'  a  man  who  will  be  Brahman. 
Even  before  knowing  Brahman,  everybody,  being 
Brahman,  is  really  always  identical  with  all,  but  ignor- 
ance superimposes  on  him  the  idea  that  he  is  not 
Brahman  and  not  all.  as  a  mother-of-pearl  is  mistaken 
for  silver,  or  as  the  sky  is  imagined  to  be  concave,  or 

1  'Rice'  here  means  the  cooked  grains. 

2  He  can  be  a  monk  only  after  the  sacrifice. 
*  Bhartrprapaiica,  another  commentator.        ' 
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blue,  or  the  like.  Similarly,  if  you  think  that  here 
also  the  idea  of  not  being  -Brahman  and  not  being  all 
that  has  been  superimposed  on  Brahman  by  ignorance, 
is  removed  by  the  knowledge  of  Brahman,  then,  since 
the  Vedas  speak  the  truth,  it  is  proper  to  say  that  what 
was  really  the  Supreme  Brahman  is  referred  to  in  the 
sentence,  'This  was  indeed  Brahman  in  the  beginning,' 
for  that  is  the  primary  meaning  of  the  word  'Brahman.' 
But  one  must  not  think  that  the  word  'Brahman'  here 
means  a  man  who  will  be  Brahman,  which  would  be 
contrary  to  the  meaning  of  that  term.  For  it  is  wrong 
to  give  up  the  plain  meaning  of  a  word  used  in  the 
Sruti  and  put  a  new  meaning  in  its  place,  unless  there 
is  a  higher  purpose  behind  it. 

Objection  :  But  the  fact  of  not  being  Brahman 
and  not  being  all  exists  apart  from  the  creation  of 
ignorance. 

Reply  :  No.  for  then  it  cannot  be  removed  by  the 
knowledge  of  Brahman.  This  knowledge  has  never 
been  observed  either  directly  to  remove  some  charac- 
teristic of  a  thing  or  to  create  one.  But  everywhere 
it  is  seen  to  remove  ignorance.  Similarly  here  also  let 
the  idea  of  not  being  Brahman  and  not  being  all  that 
is  due  to  ignorance,  be  removed  by  the  knowledge  of 
Brahman,  but  it  can  neither  create  nor  put  a  stop  to  a 
real  entity.  Hence  it  is  entirely  futile  to  give  up  the 
plain  meaning  of  a  word  used  in  the  Sruti  and  put  a 
new  meaning  in  its  place. 

Objection  :  But  is  not  ignorance  out  of  place  in 
Brahman?' 
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Reply  :  Not  so,  for  knowledge  regarding  Brahman 
has  been  enjoined.  When  there  has  been  no  super- 
imposition  of  silver  on  a  mother-of-pearl,  and  it  is 
directly  visible,  no  one  takes  the  trouble  to  say  it  is  a 
mother-of-pearl,  and  not  silver.  Similarly,  were  there 
no  superimposition  of  ignorance  on  Brahman,  the 
knowledge  of  unity  regarding  Brahman  would  not  be 
enjoined  in  such  terms  as  the  following:  All  this  is 
Existence,  All  this  is  Brahman,1  'AH  this  is  the  Self 
(Ch.  VII.  xxv.  2),  and  This  duality  has  no  existence 
apart  from  Brahman.2 

Objection  :  We  do  not  say  that  there  is  no  super- 
imposition  on  Brahman  of  attributes  not  belonging  to 
It,  as  in  the  case  of  a  mother-ot-pearl,  but  lhat  Brah- 
man is  not  the  cause  of  the  superimposition  of  these 
attributes  on  Itself,  nor  the  author  of  ignorance. 

Reply  :  Let  it  be  so.  Brahman  is  not  the  author 
of  ignorance  nor  subject  to  error.  But  it  is  not  ad- 
mitted that  there  is  any  other  conscious  entity  but 
Brahman  which  is  the  author  of  ignorance  or  subject 
tc  error.  Witness  such  Sruti  texts  as,  'There  is  no 
ether  knower  but  Him'  (III.  vii.  23),  'There  is  no 
other  knower  but  This'  (III.  viii.  11),  'Thou  art  That' 
(Ch.  VI.  viii.  7),  'It  knew  only  Itself  as,  "I  am  Brah- 
man" '  (this  text),  and  'He  (who  worships  another 
god  thinking),  "He  is  one,  and  I  am  another,"  does 
not  know'  (Ibid.).  And  the  Smrtis:  '(Living)  the 
same  in  all  beings'  (G.  XIII.  27),  'I  am  the  self,  0 
Arjuna  (dwelling  in  the  minds  of  all  beings)'  (G.  X. 

1  Adapted  from  Ch.  VI.  ii.  1  and  Mu.  II.  ii.  11  respect- 
ively. 

*  An  echo  of  IV.  iv.  19. 
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20),  and  '(Wise  men  are  even-minded)  to  a  dog  as  well 
as  a  Candala'  (G.  V.  18).  And  the  Vedic  Mantras: 
'He  who  (sees)  all  btings  (in  himself)'  (II  6),  and 
'When  all  beings  (have  become  his  self)'  (Is\  7). 

Objection  :    In  that  case  scriptural  instruction  is 
useless. 

Reply  :  Quite  so,  let  it  be,  when  the  truth  has 
been  known. 

Objection  :  But  it  is  also  useless  to  know  the 
truth. 

Reply  :    No,  for  we  see  it  removes  ignorance. 

Objection :  If  there  is  unity,  this  removal  of 
ignorance  also  is  impossible. 

Reply :  Not  so,  for  it  contradicts  experience. 
We  actually  see  that  the  knowledge  of  unity  alone 
dispels  ignorance.  If  you  deny  an  observed  fact, 
saying  it  is  impossible,  you  would  be  contradicting 
experience,  a  thing  which  nobody  will  allow.  Nor  is 
there  any  question  of  impossibility  with  regard  to  an 
observed  fact,  because  it  has  actually  been  observed. 

Objection  :  But  this  observation  also  is  impos- 
sible. 

Reply  :    There  also  the  same  logic  will  apply. 

Objection :  'One  indeed  becomes  good  through 
good  work'  (III.  ii.  13),  'It  is  followed  by  knowledge, 
work'  (IV.  iv.  2),  'The  individual  self,  the  Purusa, 
is  a  thinker,  knower  and  doer'  (Pr.  IV.  9) — from  such 
Sruti  and  Smrti  texts  as  well  as  from  reason  we  know 
that  there  is  a  transmigrating  self  other  than  and  dis- 
tinct from  the  Supreme  Self.  And  the  latter  is  known 
to  be  distinct  from  the  former  from  such  Sruti  texts 
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as  the  following:  'This  (self)  is  That  which  has  been 
described  as  "Not  this,  not  this,"  '  (III.  iv.  26),  'It 
transcends  hunger  etc.,'1  'The  Self  that  is  sinless,  un- 
decaying,  deathless'  (Ch.  VIII.  vii.  13),  and  'Under 
the  mighty  rule  of  this  Immutable'  (III.  viii.  9). 
Again,  in  the  systems  of  logic  (Vaisesika  and  Nyaya) 
advocated  by  Kanada  and  Gautama,  the  existence  of 
a  God  distinct  from  the  transmigrating  self  is  established 
through  argument.  That  the  latter  is  different  from 
God  is  clearly  seen  from  its  activity  due  to  its  desire 
to  get  rid  of  the  misery  of  relative  existence.  Also 
from  such  Sruti  and  Smrti  texts  as:  'It  is  without 
speech  and  without  zeal"  (Ch.  III.  xiv.  2),  and  T 
have  no  duties,  O  Arjuna'  (G.  III.  32).  And  from 
the  distinct  mention  of  God  as  the  object  of  search  and 
the  individual  self  as  the  seeker,  in  such  (£ruti) 
passages  as:  'That  is  to  be  sought,  and  That  one 
should  desire  to  realise'  (Ch.  VIII.  vii.  1,  3),  'Know- 
ing It  one  is  not  touched  (by  evil  action)'  (IV.  iv.  23), 
'The  knower  of  Brahman  attains  the  highest'  (Tai.  II. 
i.  1),  'It  should  be  realised  in  one  form  only'  (IV.  iv. 
20),  'He,  O  Gargi,  who  without  knowing  this  Immut- 
able' (HI.  viii.  10),  'Knowing  It  alone  the  sage'  (IV. 
iv.  21),  and  'The  syllable  Om  is  called  the  bow,  the 
individual  self  the  arrow,  and  Brahman  the  target' 
(Mu.  II.  ii.  4).  Another  reason  for  the  difference  is  the 
mention  of  a  journey,  particular  routes  and  a  destina- 
tion fpr  a  seeker  of  liberation.  If  there  is  no  difference, 
who  should  make  the-  journey  and  how,  and  in  the 
absence  of  this,  two  particular  routes,  viz.  the  southern 
and  northern,  are  meaningless,  and  the  destination  as 
1  Adapted  from  III.  v.  1. 
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well.  But  if  the  individual  self  is  different  from  the 
Supreme  Self,  all  this  would  be  consistent.  Also  they 
must  be  different  because  the  scriptures  prescribe  the  two 
means,  viz.  rites  and  knowledge.  If  the  individual  self 
is  different  from  Brahman,  the  teaching  of  rites  and 
knowledge  as  means  to  prosperity  and  liberation  re- 
spectively may  aptly  apply  to  it,  but  not  to  God,  for 
the  objects  of  His  desire  are  eternally  attained.  There- 
fore it  is  proper  to  understand  the  word  'Brahman'  in 
the  sense  of  a  man  aspiring  to  be  Brahman. 

Reply  :  No,  for  then  instruction  about  Brahman 
would  be  useless.  If  a  man  subject  to  transmigration 
and  only  aspiring  to  be  •  identified  with  Brahman 
became  all  by  knowing  himself  to  be  Brahman,  although 
he  was  not  It,  then  instruction  about  the  Supreme 
Brahman  is  certainly  useless,  for  he  attained  identity 
with  all  as  a  result  of  knowing  only  the  transmigrating 
self,  and  the  knowledge  of  the  Supreme  Brahman  is 
never  utilised1  for  attaining  human  ends. 

Objection :  The  instruction  is  only  meant  for  the 
man  subject  to  transmigration,  so  that  he  may  practise 
the  meditation  based  on  resemblance2  with  regard  to 
Brahman  as,  'I  am  Brahman.'  For  if  he  does  not 
fully  know  the  nature  of  Brahman,  with  what  can  be 
identify  himself  in  fancy  as,  'I  am  Brahman'?    This 


1  By  scriptural  injunctions,  making  it  a  subsidiary  part 
of  rites. 

2  This  is  a  kind  of  meditation  known  as  'Sampad,'  in 
which  an  inferior  thing  is  thought  of  as  a  superior  thing 
through  some  common  features,  often  fanciful. 
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meditation  based  on  resemblance  is  possible  only  when 
the  characteristics  of  Brahman  are  fully  known. 

Reply :  Not  so,  for  we  know  that  the  words 
'Brahman'  and  'self  are  synonymous,  being  used 
thousands  of  times  in  co-ordination  in  such  texts  as 
the  following:  'This  self  is  Brahman'  (II.  v.  19), 
'The  Brahman  that  is  immediate  and  direct'  (III.  iv. 
1-2  ;  III.  v.  1),  The  Self  (that  is  sinless)'  (Ch.  VIII. 
vii.  1,  3),  'It  is  truth,  It  is  the  Self  (Ch.  VI.  viii.  7 
etc.)  and  'The  knower  of  Brahman  attains  the  highest' 
(Tai.  II.  i.  1),  these  last  introductory  words  (to  Tai. 
II.)  being  shortly  after  followed  by  the  words,  'From 
this  Self,'  etc.  (Ibid.).  The  meditation  based  on 
resemblance  is  pei  formed  when  the  two  things  con- 
cerned are  different,  not  when  they  are  identical.  And 
the  sentence,  'This  all  is  the  Self  (II.  iv.  6).  shows 
the  unity  of  the  Self  under  consideration  that  is  to  be 
realised.  Therefore  the  Self  cannot  be  regarded  as 
Brahman  through  the  meditation  based  on  resemblance. 

Nor  do  we  see  any  other  necessity  for  instruction 
about  Brahman,  for.  the  Sruti  mentions  identification 
with  It  in  the  passages,  '(He  who)  knows  (that 
Supreme)  Brahman  becomes  Brahman'  (III.  ii.  9), 
'You  have  attained  That  which  is  fiee  from  fear,  0 
Janaka'  (IV.  ii.  4),  and  "He  .  .  .  becomes  the  fearless 
Brahman'  (IV.  iv.  25).  If  the  meditation  based  on 
resemblance  were  meant,  this  identity  would  not  take 
place,  for  one  thing  cannot  become  another. 

Objection :  On  the  strength  of  scriptural  state- 
ments, even  the  meditation  based  on  resemblance  may 
lead  to  identity. 
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Reply  :    No,  for  this  meditation  is  only  an  idea. 
And  knowledge,   as  we  have  said,  only  removes  the 
false  notion,  it  does  not  create  anything.    Nor  can  a 
scriptural  statement  impart  any  power  to  a  thing.    For 
it  is  an  accepted  principle  that  the  scriptures  are  only 
informative,  not  creative.1    Besides,    in    the    passage, 
'This  Self  has  entered  into  these  bodies,"  etc.  (I.  iv.  7), 
it  is  clear  that  the  Supreme  Self  alone  has  entered. 
Therefore  the  view  that  the  word  'Brahman'  means  a 
man    who    will    be    Brahman,    is   not    a    sound    one. 
Another  reason  is  that  it  contradicts  the  intended'  mean- 
ing.   The  desired  import  of  this  whole  Upanisad  is  the 
knowledge  that  Brahman  is  without  interior  or  exterior 
and  homogeneous  like  a  lump  of  salt,  as  is  known  from 
the  assertion  made  at  the  end  of  both  Madhu  and  Muni 
KSndas,2  'This  is  the  teaching'  (II.  v.  19),  and  'This 
much  indeed  is  (the  means  of)  immortality,  my  dear' 
(IV.  v.  15).    Similarly,  in  the  Upanisads  of  all  recen- 
sions the  knowledge  of  the  unity  of  Brahman  (self)  is 
the  certain  import.     If,  therefore,  the  passage  in  ques- 
tion is  interpreted  to  mean  that  the  transmigrating  self, 
which   is   different   from   Brahman,    knew   itself,    the 
desired  meaning   of   the   Upanisads   would  be  contra- 
dicted.   And   in   that   case   the   scripture,    having   its 
beginning  and  end  not  tallying  with  each  other,  would 
be  considered  inconsistent.    Moreover,  the  name  would 
be  out  of  place.     In  other  words,  if  in  the  passage,  'It 
knew  only  Itself,'  the  word  'It'  is  supposed  to  refer  to 

1  They  only  give  first-hand  information  about  things  un- 
known.    They  do  not  produce  anything  new.     See  p.  301. 

2  Consisting  of  chapters  I— II  and  III— V  respectively. 
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the  transmigrating  self,  the  name  given  to  the  knowl- 
edge would  not  be  'the  knowledge  of  Brahman,'  for 
then,  'It  knew  only  Itself,'  should  mean  that  the 
transmigrating  self  was  the  entity  that  was  known. 

Objection  :    Suppose  we  say  that  the  word  'Self 
refers  to  an  entity  other  than  the  knower.1 

Reply :    Not   so,    for   there   is   the   specification, 
'I  am  Brahman.'    If  the  entity  known  weie  other  than 
the  knower,  the  specification  should  be,  'It  is  Brah- 
man,' or  'That  is  Brahman,'  and  not  'I  am  Brahman.' 
But  since  it  is,    'I  am  Brahman,'   and  there  is  the 
assertion,  'It  knew  only  Itself,'  we  know  it  for  certain 
that  the  self  is  Brahman.     And  then  only  the  name 
'the   knowledge   of   Brahman'   would  be  appropriate, 
not  otherwise.     In   the   other  case  it   would  be    'the 
knowledge    of   the    transmigrating  self.'    Nor  can  the 
same  entity  really  be  both  Brahman  and  not  Brahman, 
just  as  the  sun  cannot  be  both  bright  and  dark,  for 
these  are  contradictory  features.    And  if  both  were  the 
cause  of  the  name,  there  should  not  be  the  sure  appella- 
tion 'the  knowledge  of  Brahman.'    It  should  then  be 
'the  knowledge  of  Brahman  and  of  the  transmigrating 
self.'     Nor  in  proceeding  to  expound  the  knowledge  of 
Truth  should  one  present  the  reality  as  an  absurdity, 
like  a  woman,  for  instance,  being  one-half  old  and  one- 
half  young.    That  will  only  cause  doubt  in  the  mind 
of  the  listener.    Whereas  it  is  sure  knowledge  that  is 
regarded  as  leading   to   liberation,    the  goal  of  human 
life,  as  is  evidenced  by  the  following  Sruti  and  Smrti 

.  1  Which,  according  to  the  opponent,  is  the  individual 
self.  Hence  the  entity  known  would  be  Brahman,  thus  justi- 
fying the  name  of  the  knowledge. 
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texts:  'He  who  really  has  (the  conviction  that  he 
will  attain  the  conditioned  Brahman  after,  death)  and 
has  no  doubt  about  it  (does  attain  him)'  (Ch.  III.  xiv. 
4),  and  'The  doubting  man  perishes'  (G.  IV.  40). 
Hence  one  who  wishes  to  do  good  to  others  should  not 
use  expressions  of  a  doubtful  import. 

Objection  :  To  think  that  Brahman,  like  us,  is  a 
seeker  of  liberation,  is  not  proper,  and  that  is  what  we 
see  in  the  passage,  'It  knew  only  Itself.  .  .  .  There- 
fore It  became  all." 

Reply  :    Not  so,  for  by  saying  this  you  will  be 
flouting  the  scriptures..    It  is  not  our  idea,  but  that  of 
the  scriptures     Hence  your  fling  hits  them.    And  you 
who  wish  to  please  Brahman  should  not  give  up  the 
real   meaning   of   the   scriptures   by   fancying   things 
contrary    to    it.    Nor    should  you    lose  your  patience 
over  this  much  only,  for  all  plurality  is  but  imagined 
in  Brahman,  as  we  know  from  hundreds  of  texts  like 
the  following:    'It  should  be  realised  in  one  form  only' 
(IV.  iv.  20),    'There   is   no   difference   whatsoever  in 
Brahman'  (IV.  iv.  19  ;  Ka.  IV.  .11),  'When  there  is 
duality,  as  it  were'  (II.  iv.  14  ;  IV.  v.  15),  and  'One 
only    without   a   second'    (Ch.  VI.  ii.  1).    Since   the 
whole  phenomenal  world  is  imagined  in  Brahman  alone 
and  is  not  real,  you  say  very  little  when  you  condemn 
this  particular  idea  as  improper. 

Therefore  the  conclusion  is  that  the  word  'Brahman' 
refers  to  that  Brahman  which  projected  the  universe 
and  entered  into  it. 

This,  the  Brahman  (self)  that  is  perceived  as  being 
in   this  body,   was  indeed-^tius  word  is  emphatic— , 
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Brahman,  and  all,  in  the  beginning,  even  before  realisa- 
tion.   But  owing  to  ignorance  it  superimposes  on  itself 
the  notion  that  it  is  not  Brahman,  and  that  it  is  not 
all,  and  consequently  thinks,  through  mistake,  that  it 
is  an  agent,  possessed  of  activity,  the  experiencer  of  its 
fruits,    happy  or  miserable,    and  transmigrating.    But 
really  it  is  Brahman  different  from  all  the  foregoing 
and  is  all.    Being  somehow  awakened  by  a  merciful 
teacher  who  told  it  that  it  was  not  subject  to  trans- 
migration, 'It  knew  only  Itself/  its  own  natural  Self, 
that  is,  which  is  free  from  differentiations  superimposed 
by  ignorance.    This  is  the  meaning  of  the  particle  'eva' 
(only). 

Objection :  Tell  me,  what  is  that  natural  Self 
which  Brahman  knew? 

Reply  :  Do  you  not  remember  the  Self?  It  has 
been  pointed  out  as  the  one  that  entering  into  these 
bodies  does  the  function  of  the  Prana,  Apana,  Vyana, 

Udana  and  Samana.1 

Objection  :    You  are  describing  It  as  one  would 

describe  a  cow  or  a  horse  by  simply  saying,  'It  is  a 

cow,'  or  'It  is  a  horse.'     You  do  not  show  the  Self 

directly. 

Reply :    Well  then,  the  Self  is  the  seer,  hearer, 

thinker  and  knower. 

Objection  :    Here  also  you  do  not  directly  point 

out  the  nature  of  that  which  does  the  functions  of  seeing 

etc.     Going  is  surely  not  the  nature  of  one  who  goes, 

nor  culting  that  of  a  cutter. 

Reply  :    In  that  case  the  Self  is  the  seer  of  sight, 

>  See  commentary  on  I.  v.  3. 
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the.  hearer  of  hearing,  the  thinker  of  thought  and  the 
knower  of  knowledge.         t 

Objection  :  But  what  difference  does  it  make  in 
the  seer?  Whether  it  be  the  seer  of  sight  or  of  a  jar, 
it  is  but  the  seer  under  all  circumstances.  By  saying 
'The  seer  of  sight'  you  are  simply  stating  a  difference 
as  regards  the  object  seen.  But  the  seer,  whether  it  be 
the  seer  of  sight  or  of  a  jar,  is  just  the  same. 

Reply  :  No,  for  there  is  a  difference,  and  it  is 
this :  If  that  which  is  the  seer  of  sight  is  identical 
with  that  sight,  it  always  visualises  the  latter,  and  there 
is  never  a  time  when  sight  is  not  visualised  by  the  seer. 
So  the  vision  of  the  seer  must  be  eternal.  If  it  were 
transitory,  then  sight,  which  is  the  object  visualised, 
may  sometimes  not  be  seen,  as  a  jar,  for  instance,  may 
not  always  be  perceived  by  the  transitory  vision.  But 
the  seer  of  sight  never  ceases  to  visualise  sight  like 
that. 

Objection  :  Has  the  seer  then  two  kinds  of  vision, 
one  eternal  and  invisible,  and  the  other  transitory  and 
visible? 

Reply  :  Yes.  The  transitory  vision  is  familiar  to 
us,  for  we  see  some  people  are  blind,  and  others  are 
not.  If  the  eternal  vision  were  the  only  one  in  exist- 
ence, all  people  would,  be  possessed  of  vision.  But  the 
vision  of  the  seer  is  an  eternal  one,  for  the  Sruti  says, 
'The  vision  of  the  witness  can  never  be  lost'  (IV.  iii. 
23).  From  inference  also  we  know  this.  For  we  find 
even  a  blind  man  has  vision  consisting  of  the  impres- 
sions of  a  jar.  etc.  in  dreams.  This  shows  that  the 
vision  of  the  seer  is  not  lost  with  the  loss  of  the  other 
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kind  of  vision.  Through  that  unfailing  eternal  vision, 
which  is  identical  with  It  and  is  called  the  self-effulgent 
light,  the  Self  always  sees  the  other,  transitory  vision 
in  the  dream  and  waking  states,  as  idea  and  perception 
respectively,  and  becomes  the  seer  of  sight.  Such  being 
the  case,  the  vision  itself  is  Its  nature,  like  the  heat  of 
fire,  and  there  is  no  other  conscious  (or  unconscious) 
seer  over  and  above  the  vision,  as  the  Vaisesikas 
maintain. 

It,  Brahman,  knew  only  Itself,  the  eternal  vision, 
devoid  of  the  transitory  vision  etc.  superimposed  on  It. 

Objection  :  But  knowing  the  knower  is  self-contra- 
dictory, for  the  Sruti  says,  'One  should  not  try  to  know 
the  knower  of  knowledge'  (III.  iv.  2). 

Reply  :  No,  this  sort  of  knowledge  involves  no 
contradiction.  The  Self  is  indeed  known  Ihus,  as  'the 
seer  of  sight.'  Also  it  does  not  depend  on  any  other 
knowledge.  He  who  knows  that  the  vision  of  the  seer 
is  eternal,  does  not  wish  to  see  It  in  any  other  way. 
This  wish  to  see  the  seer  automatically  stops  because 
of  its  very  impossibility,  for  nobody  hankers  after  a 
thing  that  does  not  exist.  And  that  sight  which  is 
itself  an  object  of  vision  does  not  dare  to  visualise  the 
seer,  in  which  case  one  might  wish  to  do  it.  Nor  does 
anybody  want  to  see  himself.  Therefore  the  sentence, 
'It  knew  only  Itself,'  only  means  the  cessation  of  the 
superimposition  of  ignorance,  and  not  the  actual  cognis- 
ing of  the  Self  as  an  object. 

How  did  It  know  Itself?  As  T  am  Brahman,  the 
Self  that  is  the  seer  of  sight. '  'Brahman'  is  That  which 
is  immediate  and  direct,  the  Self  that  is  within  all, 
beyond  hunger  and  the  like,   described  as  'Not  this, 
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not  this,'  neither  gross  nor  subtle,  and  so  on.  'I  am, 
as  you1  said,  That  and  no  other,  not  the  transmigrat- 
ing self.'  Therefore,  from  knowing  thus,  It,  Brahman, 
became  all.  Since  by  the  cessation  of  the  superimposed 
notion  of  not  being  Brahman,  its  effect,  the  notion  of 
not  being  all,  was  also  gone,  therefore  It  became  all. 
Hence  men  are  justified  in  thinking  that  through  the 
knowledge  of  Brahman  they  would  become  all.  The 
question,  'Well,  what  did  that  Brahman  know  by  which 
It  became  all?'  has  been  answered:  'This  was  indeed 
Brahman  in  the  beginning.  It  knew  only  Itself  as, 
"I  am  Brahman."    Therefore  It  became  all.' 

And  whoever  among  the  gods  knew  It,  the  Self, 
in  the  manner  described  above,  that  awakened  self  also 
became  That,  Brahman.    And  the  same  with  sages  and 
men.    The  words  'gods'  etc.  are  used  from  the  conven- 
tional point  of  view,  not  from  that  of  the  vision  of 
Brahman.    We  have  already  said  that  it  is  Brahman 
which  has  entered  everywhere,   as  set  forth  in   the 
passage,  'That  Supreme  Being  first  entered  the  bodies' 
(II.  v.  18).    Hence   the   words    'gods'   etc.   are   used 
from  the  conventional  standpoint  determined  by  the 
limiting  adjuncts  such   as  the  body.    Really  it  was 
Brahman  which  was  in  those  divine  and  other  bodies 
even  before  realisation,   being  only  looked  upon  as 
something   else.      It    knew   only    Itself   and    thereby 
became  all. 

To  strengthen  the  import  of  the  passage  that  this 
knowledge  of  Brahman  leads  to  identity  with  all,  the 
Sruti  quotes  some  Mantras.    How?     The    sage    Called  • 

1  The  teacher. 
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Vdmadeva,  while  realising  this,  his  own  self,  as  identi- 
cal with  That,  Brahman,  knew,  from  this  realisation 
of  Brahman,  i.e.  in  that  state  of  realisation  of  the 
identity  of  the  self  and  Brahman,  visualised  these 
Mantras,  'I  was  Manu,  and  the  sun,'  etc.  (R.  IV. 
xxvi.  i).  The  expression,  'While  realising  this  (self) 
as  That' — Brahman — refers  to  the  knowledge  of  Brah- 
man. And  the  words,  'I  was  Manu,  and  the  sun,' 
refer  to  its  result,  identity  with  all.  By  the  use  of  the 
form,1  'While  realising'  It  he  attained  this  result,  viz. 
identity  with  all,  the  Sruti  shows  that  liberation  is 
attainable  through  the  aid  of  the  knowledge  of  Brah- 
man, as  in  the  expression,  'While  eating  he  is  getting 
satisfaction.'  Someone  may  think  that  the  gods,  who 
are  great,  attained  this  identity  with  all  through  the 
knowledge  of  Brahman  because  of  their  extraordinary 
power,  but  those  of  this  age,  particularly  men,  can 
never  attain  it  owing  to  their  limited  power.  In  order 
to  remove  this  notion  the  text  says:  And  to  this  day 
whoever,  curbing  his  interest  in  external  things,  in  like 
manner  knows  It,  the  Brahman  under  consideration 
which  has  entered  into  all  beings  and  is  indicated  by 
the  functions  of  seeing  etc.,  i.e.  his  own  Self,  as,  'I  am 
Brahman,'  which  is  untouched  by  the  attributes  of  the 
phenomenal  universe,  is  without  interior  or  exterior 
and  absolute,  by  discarding  the  differences  super- 
imposed by  the  false  notion  created  by  limiting 
adjuncts,  becomes  all  this,  owing  to  his  notion  of  in- 
completeness— the  effect  of  ignorance — being  removed 
by  the  knowledge  of  Brahman.     For  there  is  no  differ- 

1  The  suffix  Satr,  denoting  concurrence. 
II 
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ence  as  regards  Brahman  or  the  knowledge  of  It 
between  giants  like  Vamadeva  and  the  human  weak- 
lings of  to-day.  But,  one  may  suppose,  the  result  of 
the  knowledge  of  Brahman  may  be  uncertain  in  the 
case  of  the  present  generation.  This  is  answered  as 
follows:  Even  the  gods,  powerful  as  they  may  be, 
cannot  prevail  against  him,  the  man  who  has  known 
Brahman  in  the  manner  described  above — have  not 
the  capacity  to  stop  his  becoming  Brahman  and  all, 
much  less  others. 

Objection  :  Is  there  any  ground  for  supposing 
that  the  gods  and  others  can  thwart  the  attainment  of 
the  results  of  the  knowledge  of  Brahman? 

Reply  :  Yes,  beacuse  men  are  indebted  to  them. 
The  Sruti  text,  (Every  Brahmana — twice-born — by  his 
very  birth  is  indebted)  to  the  sages  in  respect  of  conti- 
nence, to  the  gods  in  respect  of  sacrifices,  and  to  the 
Manes  in  respect  of  progeny'  (Tai.  S.  VI.  iii.  10.  5), 
shows  that  a  man  by  his  very  birth  is  under  certain 
obligations.  And  we  know  it  from  the  illustration  of 
animals  (in  this  text).  There  is  also  the  text,  'Now 
this  self  (the  ignorant  man),'  etc.  (I.  iv.  16),  describing 
him  as  an  object  of  enjoyment  for  all,  which!*  shows 
that  it  is  reasonable  to  suppose  that  the  gods,  in  order 
to  maintain  their  livelihood,  may  hinder  men,  who  are 
dependent, /from  attaining  immortality,  as  creditors  do 
with  their  debtors.  The  gods  also  protect  their  animals 
like  their  own  bodies,  for  the  Sruti  will  show  that  each 
man  being  equivalent  to  many  animals,  the  gods  have 
a  great  source  of  livelihood  in  the  rites  performed  by 
him.  It  will  presently  be  stated,  'Therefore  it  is  not 
liked  by  them  that  men  should  know  this'  (this  text), 
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and  'Just  as  one  wishes  safety  to  one's  body,  so  do  all 
beings  wish  safety  to  him  who  knows  it  as  such' 
(I.  iv.  16).  From  the  mention  of  dislike  and  safety 
we  understand  that  the  gods  think  that  when  a  man 
attains  the  knowledge  of  Brahman,  he  will  cease  to  be 
their  object  of  enjoyment  and  their  animal,  for  his 
dependence  will  end.  Therefore  the  gods  may  very 
well  hinder  a  prospective  knower  of  Brahman  from 
attaining  the  results  of  the  knowledge  of  Brahman,  for 
they  are  also  powerful. 

Objection :  In  that  case  the  gods  may  find 
it  like  drinking  a  beverage  to  obstruct  the  fruition  of 
results  in  other  spheres  too,  viz.  rites.  Well,  it  would 
shake  one's  faith  in  the  performance  of  the  means  of 
achieving  prosperity  and  liberation.  Similarly  God 
also,  being  of  inscrutable  power;  can  put  obstacles,  as 
also  time,  action,  sacred  formulae,  herbs  and  austerities, 
which,  as  we  know  from  the  scriptures  as  well  as 
experience,  can  help  or  hinder  the  fruition  of  results. 
This  too  would  shake  one's  faith  in  the  performance  of 
scriptural  rites. 

Reply  :  Not  so,  for  all  things  spring  from  definite 
causes,  and  we  also  see  variety  in  the  universe.  Both 
these  will  be  inconsistent  if  things  happen  spontane- 
ously. Since  it  is  the  accepted  view  of  the  Vedas, 
Smrtis,  reasoning  and  tradition  that  happiness,  misery, 
and  the  like  are  the  outcome  of  one's  past  work,  the 
■  gods,  or  God,  or  time  by  no  means  upset  the  results  of 
work,  for  these  depend  on  requisite  factors.  Work, 
good  or  bad,  that  men  do  cannot  come  into  being 
without  the  help  of  factors  such  as  the  gods,  time  and 
God,  and  even  if  it  did,  it  would  not  have  the  power 
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to  produce  results,  for  it  is  the  very  nature  of  work 
to  spring  from  many  causes  such  as  the  different 
factors.  Therefore  the  gods,  God  and  others  being 
auxiliaries  to  work,  there  is  nothing  to  shake  our  faith 
in  the  attainment  of  its  results. 

Sometimes  also  (in  the  matter  of  thwarting)  they 
have  to  depend  on  the  past  work  of  men,  for  its  in- 
herent power  cannot  be  checked.  And  there  is  no 
fixity  about  the  relative  predominance  of  past  work, 
time,  destiny  and  the  nature  of  things  etc.;  it  is  inscrut- 
able, and  hence  throws  people  into  confusion.  Some, 
for  instance,  say  that  in  bringing  about  results  one's 
past  work  is  the  only  factor.  Others  say  it  is  destiny. 
A  third  group  mentions  time.  Still  others  say  if  is  the 
nature  of  things  etc.  While  yet  another  group  main- 
tains it  is  all  these  things  combined.  Regarding  this  the 
Vedas  and  Smrtis  uphold  the  primacy  of  past  work, - 
as  in  the  passage,  'One  indeed  becomes  good  through 
good  work  and  evil  through  evil  work'  (III.  ii.  13), 
and  so  on.  Although  one  or  other  of  these  at  times 
gains  ascendancy  in  its  own  sphere  over  the  rest,  whose 
potential  superiority  lies  in  abeyance  for  the  time  being, 
yet  there  is  no  uncertainty  about  work  producing 
results,  for  the  importance  of  work  is  decided  by  the 
scriptures  as  well  as  reason.1 

Nor  (can  the  gods  check  the  result  of  knowledge), 
for  the  realisation  of  Brahman,  which  is  this  result, 
consists  in  the  mere  cessation  of  ignorance.      It  has  , 
been  suggested  that  the  gods  may  thwart  the  attain- 


1  The  variety  that  we  see  in  the  world  can  be  explained 
only  as  the  outcome  of  men's  diverse  past  work. 
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ment  of  Brahman,  which  is  the  result  expected  from 
the  knowledge  of  It  ;  but  they  do  not  have  that  power. 
Why?  Because  this  result,  the  attainment  of  Brah- 
man, immediately  follows  the  knowledge.  How?  As 
in  the  world  a  form  is  revealed  as  soon  as  the  observer's 
eye  is  in  touch  with  light,  similarly  the  very  moment 
that  one  has  knowledge  of  the  Supreme  Self,  ignorance 
regarding  It  must  disappear.  Hence,  the  effects  of 
ignorance  being  impossible  in  the  presence  of  the 
knowledge  of  Brahman,  like  the  effects  of  darkness  in 
the  presence  of  a  lamp,  whom  should  the  gods  thwart 
and  by  what  means,  for  is  not  the  knower  of  Brahman 
the  self  of  the  gods?  This  is  what  the  text  says:  'For 
he,  the  knower  of  Brahman,  becomes  their  self,  the 
reality  of  these  gods,  the  object  of  their  meditation, 
the  Brahman  that  is  to  be  known  from  all  scriptures, 
simultaneously  with  the  knowledge  of  Brahman,  since, 
as  we  have  said  (p.  140),  the  only  obstruction  of  ignor- 
ance vanishes  then  and  there,  like  a  mother-of-pearl 
mistaken  for  a  piece  of  silver  becoming  itself  again. 
Hence  the  gods  cannot  possibly  try  to  stand  against 
their  own  self.  They  succeed  in  their  effort  to  put 
obstacles  only  in  the  case  of  one  who  seeks  a  result 
which  is  other  than  the  Self  and  is  separated  by  space, 
time  and  causation,  but  not  with  regard  to  this  sage, 
who  becomes  their  self  simultaneously  with  the 
awakening  of  knowledge,  and  is  not  separated  by 
space,  time  and  causation,  for  there  is  no  room  for 
opposition  here. 

Objection  :  In  that  case,  since  there  is  not  a 
stream  of  consciousness  about  knowledge  (of  Brah- 
man),  and  since  we  see  that  a  consciousness  of  an 
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opposite  nature  together  with  its  effects  persists,  let  us 
say  that  only  the  last1  consciousness  of  the  Self  removes 
ignorance,  and  not  the  first  one. 

Reply  :  No,  for  your  ground  of  inference  will  be 
falsified  on  account  of  the  first.  If  the  first  conscious- 
ness of  the  Self  does  not  remove  ignorance,  neither  will 
the  last,  for  they  are  alike  consciousness  of  the  Self. 

Objection  :  Well  then,  let  us  say,  it  is  not  the 
isolated  consciousness  that  removes  ignorance,  but  that 
which  is  continuous. 

Reply  :  Not  so,  for  there  cannot  be  a  continuity, 
since  it  would  be  broken  by  thoughts  of  self-preserva- 
tion etc.  So  long  as  these  crop  up,  there  cannot  be 
an  unbroken  stream  of  consciousness  about  knowledge, 
for  the  two  are  contradictory. 

Objection  :  Suppose  the  latter  continues  til]  death 
to  the  exclusion  of  the  former. 

Reply :  Not  so,  for  the  uncertainty  about  the 
requisite  number  of  thoughts  to  make  up  that  stream 
would  be  open  to  the  charge  of  making  the  meaning 
of  the  scriptures  indefinite.  In  other  words,  there 
being  nothing  to  determine  that  so  many  thoughts 
would  make  up  a  stream  that  will  remove  ignorance, 
it  would  be  impossible  to  determine  the  meaning  of 
the  scriptures,  which  is  not  desirable. 

Objection  :  The  meaning  is  quite  definite,  for  in 
so  far  as  it  is  a  stream  of  consciousness,  it  will  remove 
ignorance. 

Reply  :  No,  for  there  is  no  difference  between 
the  first  and  the  last  stream  of  consciousness.    There 

1  The  one  arising  at  the  moment  of  death. 
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being  nothing  to  determine  whether  it  is  the  first  stream 
of  consciousness  about  knowledge  that  removes  ignor- 
ance^ or  the  last  one  ending  with  the  moment  of  death, 
they  too*  would  be  open  to  those  two  charges  already 
mentioned  with  regard  to  the  first  and  last  thoughts. 

Objection  :  Well  then,  let  us  say  that  knowledge 
does  not  remove  ignorance. 

Reply  :  Not  so,  for  the  Srati  says,  'Therefore  It 
became  all,'  as  also,  'The  knot  of  the  heart  is  broken,' 
etc.  (Mu.  II.  ii.  8),  'Then  what  delusion  can  there 
be?'  (Is\  7),  and  so  on. 

Objection  :    These  may  be  mere  eulogies. 

Reply  :  No,  for  then  the  Upanisads  in  all  the 
recensions  would  be  classed  as  such,  for  they  have  just 
this  one  aim. 

Objection  :  Suppose  we  say  that  they  are  but 
eulogies,  for  they  deal  with  the  self  which  is  already 
known  through  perception.1 

Reply  :  No,  for  we  have  already  refuted  that 
contention.2  Also  we  have  said  that  knowledge  pro- 
duces palpable  results,  viz.  the  cessation  of  such  evils 
as  ignorance,  grief,  delusion  and  fear  (p.  134).  There- 
fore there  can  be  no  question  about  knowledge 
removing  ignorance,  whether  it  be  first  or  last,  conti- 
nuous or  non-continuous,  for  knowledge  culminates  in 
producing  the  cessation  of  ignorance  and  other  evils. 
Any  consciousness  that  produces  this  result,  whether 
first  or  last,  continuous  or  non-continuous,  is  knowledge 

1  As  the  basis  of  our  ego-consciousness. 
a  The   ego-consciousness  deals   with   the   individual    self, 
not  the  Supreme  Self,  the  Witness.     See  p.  118. 
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according  to  us.    Hence  there  is  no  scope  whatsoever 
for  any  objection. 

You  said,  the  first  consciousness  does  not  remove 
ignorance,  because  we  see  that  a  consciousness  of  an 
opposite  nature  to  knowledge  together  with  its  effects 
persists.    This  is  wrong,  for  the  residue  of  Prarabdha 
work  is  the  cause  of  the  persistence  of  the  bodv  after 
knowledge.     In   other   words,    that   resultant   of   past 
work  which  led  to  the  formation  of  the  present  body 
(Prarabdha),  being  the  outcome  of  false  notions1  and  the 
evils  (of  attachment  etc.),  is  able  to  bear  fruit  only  as 
such,  i.e.  as  coupled  with  those  notions  and  evils  ;  hence 
until  the  body  falls,  it  cannot  but  produce,  as  part  of 
one's  experience  of  the  results  of  past  work,  just  so 
much  of  false  notions  and  the  evils  of  attachment  etc., 
for  the  past  work  that  made  this  body  has  already 
begun  to  bear  fruit  and  must  run  its  course  like  an 
arrow  that  has  been  shot.    Therefore  knowledge  cannot 
stop  that,  for  they  are  not  contradictory.    What  does  it 
do  then?     It  stops  the  effects  of  ignorance  which  are 
contradictory  to  it  and  are  about  to  spring  up  from 
(the  ignorance  lying  in)  the  self,   which  is  the  sub- 
stratum  of  that  knowledge,    for  they  have   not  yet 
appeared.    But  the  other  is  past. 

Moreover,  false  notions  do  not  arise  in  a  man  of 
realisation,  for*  there  is  then  no  object  for  them.  When- 
ever a  false  notion  arises,  it  does  so  on  account  of  a 
certain  similarity  of  something  to  another,  without 
ascertaining  the  particular  nature  of  that  thing,  as 
when  a  mother-of-pearl  is  mistaken  for  a  piece  of  silver. 
1  Notions  opposed  to  reality:  considering  the  non-Self  to 
be  the  Self  and  vice  versa. 
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And    this    can    no    more    happen    to    one    who    has 
ascertained  the  particular  nature  of  that  thing,  for  the 
source  of  all  false  notions  (that  cursory  resemblance) 
has  been  destroyed  ;  as  they  no  more  appear  when  a 
right  perception  of  the   mother-of-pearl,   for  instance, 
has  taken  place.    Sometimes,  however,  memories  due  to 
the  impressions  of  false  notions  antecedent  to  the  dawn- 
ing of  knowledge,   simulating  those  notions,  suddenly 
appear  and  throw  him  into  the  error  of  regarding  them 
as  actual  false  notions  ;  as  one  who  is  familiar  with 
the  points  of  the  compass  sometimes  all  of  a  sudden 
gets  confused  about  them.    If  even  a  man  of  realisa- 
tion comes  to  have  false  notions  as  before,  then  faith 
in  realisation  itself  being  shaken,  no  one  would  care 
to   understand  the  meaning  of  the  scriptures,  and  all 
evidences  of  knowledge  would  cease  to  be  such,  for 
then  there  would  be  no  distinction  between  things  that 
are  valid  evidences  and  those  that  are  not.    This  also 
answers    the    question    why   the    body    does    not   fall 
immediately    after    realisation.      The    destruction    of 
actions  done  before,  after  and  at  the  time  of  realisation 
as  well  as  those  accumulated  in  past  lives — actions  that 
have  not  yet  begun  to  bear  fruit — is  proved  by  the  very 
negation  of  obstructions  to  the  attainment  of  results  in 
the  present  text,  as  also  from  such  Sruti  texts  as  the 
following:     'And  his  actions  are  destroyed'   (Mu.  II. 
ii.  8),  'It  takes  him  only  so  long  (as  he  does  not  give 
up  his  body)'  (Ch.  VI.  xiv.  2),  'All  demerits  are  burnt 
up'  (Ch.  V.  xxiv.  3),  'Knowing  It  one  is  not  touched 
by  evil  action'   (IV.  iv.  23),  'He  is  never  overtaken 
by  these  two  thoughts  (of  having  done  good  and  evil 
acts)'   (IV.  iv.  22),   'Actions  done  pr  omitted  do  not 
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trouble  him'  (Ibid.),  '((Remorse  for  doing  evil  and  not 
doing  good)  does  not  trouble  him'  (Tai.  II.  ix.),  and 
'He  is  not  afraid  of  anything'  (Ibid.).  Also  from 
such  Smrti  texts  as  the  following:  'The  fire  of 
knowledge  reduces  all  actions  to  ashes'  (G.  IV.  37). 

The  objection  that  he  is  tied  up  by  his  obligations 
(to  the  gods  etc.)  is  not  valid,  for  they  concern  an 
ignorant  man.  It  is  he  who  is  under  those  obligations, 
for  he  can  be  presumed  to  be  an  agent  and  so  forth. 
It  will  be  said  later  on,  'When  there  is  something  else, 
as  it  were,  then  one  can  see  something'  (IV.  iii.  31). 
These  last  words  show  thaf  the  acts  of  seeing  etc. 
together  with  their  results,  which  are  dependent  on 
many  factors  created  by  ignorance,  are  possible  only  in 
the  state  of  ignorance,  when  the  Self,  the  Reality  that 
has  no  second,  appears  as  something  else,  like  a  second 
moon  when  one  has  got  the  disease  of  double  vision 
(Timira).  But  the  text,  'Then  what  should  one  see 
and  through  what?'  (II.  iv.  14  ;  IV.  v.  15),  shows  that 
work  is  impossible  in  the  state  of  knowledge,  when  the 
illusion  of  manifoldness  created  by  ignorance  has  been 
destroyed.  Therefore  the  indebtedness  in  question 
belongs  only  to  an  ignorant  man,  for  whom  it  is  possible 
to  work,  and  to  none  else.  We  shall  show  this  at 
length  while  dealing  with  passages  that  are  yet  to  be 
explained. 

As,  for  instance,  here.  While  he,  one  who  is  not 
a  knower  of  Brahman,  who  worships  another  god,  a 
god  different  from  himself,  approaches  him  in  a  sub- 
ordinate position,  offering  him  praises,  salutations, 
sacrifices,  presents,  devotion,  meditation,  etc.,  think- 
ing, 'He  is  one,  non-self,  different  from  me,  and  I  am 
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another,  qualified  for  rites,  and  I  must  serve  him  like  a 
debtor' — worships  him  with  such  ideas,  does  not  know 
the  truth.  He,  this  ignorant  man,  has  not  only  the 
evil  of  ignorance,  but  is  also  like  an  animal  to  the  gods. 
As  a  cow  or  other  animals  are  utilised  through  their 
services  such  as  carrying  loads  or  yielding  milk,  so  is 
this  man  of  use  to  every  one  of  the  gods  and  others  on 
account  of  his  many  services  such  as  the  performance 
of  sacrifices.  That  is  to  say,  he  is  therefore  engaged 
to  do  all  kinds  of  services  for  them. 

The  scriptural  rites,  with  or  without  the  accom- 
paniment of  meditation,  which  this  ignorant  man,  for 
whom  the  divisions  of  caste,  order  of  life  and  so  forth 
exist,  and  who  is  bound  to  those  rites,  performs,  lead 
to  progress  beginning  with  human  birth  and  ending 
with  identity  with  Hiranyagarbha.  While  his  natural, 
activities,  as  distinguished  from  those  prescribed  by 
the  scriptures,  lead  to  degradation  beginning  with  the 
human  birth  itself  and  ending  with  identity  with 
stationary  objects.  That  it  is  so  we  shall  explain  in 
the  latter  part  of  this  chapter  beginning  with,  'There 
are  indeed  three  worlds'  (I.  V.  16),  and  continuing 
right  up  to  the  end.  While  the  effect  of  knowledge 
(meditation)  has  been  briefly  shown  to  be  identity  with 
all.  The  whole  of  this  Upanisad  is  exclusively  devoted 
to  showing  the  distinction  between  the  spheres  of 
knowledge  and  ignorance.  We  shall  show  that  this  is 
the  import  of  the  whole  book. 

Since  it  is  so,  therefore  the  gods  can  thwart  as  well 
as  help  an  ignorant  man.  This  is  being  shown:  As 
in  the  world  many  animals  such  as  cows  or  horses 
serve  a  man,  their  owner  and  controller,  so  does  each 
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ignorant  man,  equivalent  to  many  animals,  serve  the 
gods.  This  last  word  is  suggestive  of  the  Manes  and 
others  as  well.  He  thinks,  'This  Indra  and  the  other 
gods  are  different  from  me  and  are  my  masters.  I 
shall  worship  them  like  a  servant  through  praises, 
salutations,  sacrifices,  etc.,  and  shall  attain  as  results 
prosperity  and  liberation  granted  by  them.  Now,  in 
the  world,  even  if  one  animal  of  a  man  possessing 
many  such  is  taken  away,  seized  by  a  tiger,  for  in- 
stance, it  causes  great  anguish.  Similarly  what  is  there 
to  wonder  at  if  the  gods  feel  mortified  when  a  man, 
equivalent  to  many  animals,  gets  rid  of  the  idea  that 
he  is  their  creature,  as  when  a  householder  is  robbed 
of  many  animals?  Therefore  it  is  not  liked  by  them, 
these  gods — what? — that  men  should  somehow  know 
this  truth  of  the  identity  of  the  self  and  Brahman.  So 
the  revered  Vyasa  writes  in  the  Anugita,  'The  world 
of  the  gods,  O  Arjuna,  is  filled  with  those  who  perform 
rites.  And  the  gods  do  not  like  that  mortals  should 
surpass  them'  (Mbh.  XIV.  xx.  59).  Hence  as  men 
try  to  save  animals  from  being  seized  by  tigers  etc.,  so 
the  gods  seek  to  prevent  men  from  attaining  the  knowl- 
edge of  Brahman  lest  they  should  cease  to  be  their 
objects  of  enjoyment.  Those,  however,  whom  they 
wish  to  set  free,  they  endow  with  faith  and  the  like  ; 
while  the  opposite  class  they  visit  with  lack  of  faith  etc. 
Therefore  a  seeker  of  liberation  should  be  devoted  to 
worshipping  the  gods,  have  faith  and  devotion,  be 
obedient  (to  the  gods)  and  be  alert  about  the  attain- 
ment of  knowledge  or  about  knowledge  itself.  The 
mention  of  the  dislike  of  the  gods  is  an  indirect  hint 
at  all  this. 
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In  the  sentence,  'The  Self  alone  is  to  be  meditated 
upon'  (I.  iv.  7)  the  gist1  of  the  scriptures  has  been 
put  in  a  nutshell.  In  order  to  explain  it,  its  relation,1 
and  utility  have  also  been  stated  in  the  eulogistic  pas- 
sage, 'They  say:  Men  think,'  etc.  (I.  iv.  9).  And 
that  ignorance  is  the  cause  of  one's  belonging  to  the 
relative  plane  has  been  stated  in  the  passage,  'While 
he  who  worships  another  god,'  etc.  (I.  iv.  10).  There 
it  has  been  said  that  an  ignorant  man  is  indebted  and 
dependent  like  an  animal,  having  to  do  duties  for  the 
gods  etc.  What  is  the  cause  of  their  having  to  do 
those  duties?  The  different  castes  and  orders  of  life. 
The  following  paragraphs  are  introduced  in  order  to 
explain  what  these  castes  are,  because  of  which  this 
dependent  man  is  bound  to  the  rites  connected  with 
them,  and  transmigrates.  It  is  to  explain  this  in  detail 
that  the  creation  of  Indra  and  other  gods  was  not 
mentioned  immediately  after  that  of  Fire.  This  last, 
however,  was  described  to  complete  the  picture  of 
creation  by  Viraj.  It  should  be  understood  that  this 
creation  of  Indra  and  other  gods  also  belongs  to  that, 
being  a  part  of  it.  It  is  being  described  here  only  to 
indicate  the  reason  why  the  ignorant  man  alone  is 
qualified  for  the  performance  of  rites. 

*  The  knowledge  of  Brahman. 

3  To  the  resulting  identification  with  the  universe,  and 
so  on.    The  relation  here  is  that  of  means  and  end. 
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11.  In  the  beginning  this  (the  Ksatriya  and 
other  castes)  was  indeed  Brahman/  one  only. 
Being  one,  he  did  not  flourish.  He  specially  pro- 
jected an  excellent  form,  the  Ksatriya —  those  who 
are  Ksatriyas  among  the  gods:  Indra,  Varuna, 
the  moon,  Rudra,  Parjanya,  Yama,  Death,  and 
liana.  Therefore  there  is  none  higher  than  the 
Ksatriya.  Hence  the  Brahmana  worships  the 
Ksatriya  from  a  lower  position  in  the  Rajasuya 
sacrifice.  He  imparts  that  glory  to  the  Ksatriya. 
The  Brahmana  is  the  source  of  the  Ksatriya. 
Therefore,  although  the  king  attains  supremacy 
(in  the  sacrifice),  at  the  end  of  it  he  resorts  to 
the  Brahmana,  his  source.  He  who  slights  the 
Brahmana,  strikes  at  his  own  source.  He 
becomes  more  wicked,  as  one  is  by  slighting 
one's  superior. 

In  the  beginning  this,  the  Ksatriya  and  other 
castes,  was  indeed  Brahman,  identical  with  that  Brah- 
man (Viraj)  who  after  manifesting  Fire  assumed  the 
form  of  that.  He  is  called  Brahman,  because  he 
identified  himself  with  the  Brahmana  caste.  One 
only  :    Then  there  was  no  differentiation  into  other 

1  Viraj  in  the  form  Fire,  who  was  a  Brahmana. 
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castes  such  as  the  Ksatriya.     Being  one,  i.e.  without 
any  protector  etc.  such    as    the    Ksatriya,    he  did  not 
flourish,  i.e.  could  not  do  his  vtork  properly.    Hence 
he,   Viraj,   thinking,    'I   am   a  Brahmana,   and  these 
are  my  duties,'    in   order   to    create  duties  pertaining 
to    a    Brahmana    by   birth — to   glorify   himself   as    a 
performer  of  rites — specially,  pre-eminently,  projected 
an  excellent  form.    What   is   that?     The   caste  called 
Ksatriya.    This  is  being  pointed  out  by  a  reference  to 
its   individuals.     Those  who   are  well   known  in   the 
world  as  Ksatriyas  among   the  gods.    The  plural   is 
used  (in  'Ksatriyas'),  as  in  grammar  a  word  denoting 
a  caste  may  be  optionally  in  the  plural.1    Or  because 
there  are  many  individuals  in  a  caste,  the  difference  is 
figuratively  transferred  to  the  group.    Who  are  they? 
This  the  text  answers  by  mentioning  particularly  the 
anointed  ones:   Indra,  the  King  of  gods  ;  Varum,  of 
the   aquatic  animals  ;  the  moon,  of  the  Brahmanas  ; 
Rudra,   of  the   beasts  ;   Parjanya,   of  lightning   etc.; 
Yama,    of   the   Manes  ;   Death,   of   disease   etc.;   and 
liana,  of  luminaries.    These  are  some  of  the  Ksatriyas, 
among  the  gods.    It  should  be  understood  that  after 
them    the    human    Ksatriyas,    Pururavas    and    others 
belonging  to  the  Lunar  and  Solar  dynasties,  presided 
over  by  the  Ksatriya  gods,  Indra  and  the  rest,  were 
also  created.    For  the   creation   of  the   gods   is   men- 
tioned for  this  very  purpose.    Because  Viraj  created 
the  Ksatriyas  with  some  special  eminence  attached  to 
them,  therefore  there  is  none  higher  than  the  Ksatriya, 
who  is  the  controller  of  the  Brahmana  caste  even. 

1  See  Panini  I.  ii.  58. 
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Hence  the  Brahmana,  although  he  is  the  source  of  him, 
worships  the  Ksatriya,  who  has  a  higher  seat,  from  a 
lower  position.  Where?  In  the  Rajasuya  sacrifice. 
He  imparts  that  glory  or  fame  which  belongs  to  him, 
viz.  the  title  of  Brahman,  to  the  Ksatriya.  That  is  to 
say,  when  the  king,  anointed  for  the  Rajasuya  sacri- 
fice, addresses  the  priest  from  his  chair  as  'Brahman,' 
the  latter  replies  to  him,  'You,  O  King,  are  Brahman.' 
This  is  referred  to  in  the  sentence,  'He  imparts  that 
glory  to  the  Ksatriya.'  The  Brahmana,  who  is  the 
topic  under  consideration,  is  indeed  the  source  of  the 
Ksatriya.  Therefore,  although  the  king  attains  supre- 
macy, viz.  the  distinction  of  being  anointed  for  the 
Rajasuya  sacrifice,  at  the  end  of  it,  when  the  cere- 
mony is  over,  he  resorts  to  the  Brahmana,  his  source, 
i.e.  puts  the  priest  forward.  But  he  who,  proud  of 
his  strength,  slights  or  looks  down  upon  the  Brahmana, 
his  own  source,  strikes  at  or  destroys  his  own  source. 
He  becomes  more  wicked  by  doing  this.  The  Ksatriya 
is  already  wicked  on  account  of  his  cruelty,  and  he  is 
more  so  by  hurting  his  own  source,  as  in  life  one  is 
more  wicked  by  slighting  one's  superior. 

%ni  ire?f  f%  11 1*  11 

12.  Yet  he  did  not  flourish.  He  projected 
the  Vaisya — those  species  of  gods  who  are 
designated  in  groups:  The  Vasus,  Rudras, 
Adityas,  Visvadevas  and  Maruts. 
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Yet,  even  after  projecting  the  Ksatriyas,  he,  Viraj, 
did  not  flourish  in  his  work,  as  before,  for  want  of 
someone  to  acquire  wealth.  He  projected  the  VaUya, 
in  order  to  acquire  wealth  which  is  the  means  of  per- 
forming rites.  Who  is  that  Vaisya?  Those  species  of 
gods  who  are  designated  in  groups.  The  Vaisyas 
abound  in  groups,  for  they  succeed  in  acquiring  wealth 
mostly  in  combination,  not  singly — The  suffix  in  the 
word  'Jata'  does  not  change  the  meaning.— The  Vasus, 
a  group  of  eight  ;  similarly  the  eleven  Rudras,  the 
twelve  Adityas,  the  thirteen  VUvadevas,  sons  of  Visva, 
or  the  word  may  mean  'all  the  gods,'  and  the  forty-nine 
Maruts,  in  seven  groups. 

13.  He  did  not  still  flourish.  He  projected 
the  Sudra  caste — Ptisan.  This  (earth)  is  Pusan. 
For  it  nourishes  all  this  that  exists. 

For  want  of  a  servant  he  did  not  still  flourish.  He 
Projected  the  Siidra  caste.  In  the  word  'Saudra'  there 
is  a  lengthening  of  the  vowel  without  any  change  of 
meaning.  What  was  this  Siidra  caste  That  was  pro- 
jected? Pusan,  he  who  nourishes.  Who  is  this 
Pusan?  He  is  being  particularly  pointed  out:  This 
earth  is  Pusan.  The  Sruti  itself  gives  the  derivation: 
For  it  nourishes  all  this  that  exists. 

12 
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14.    Yet  he  did  not  iourish.  He  specially  pro- 
jected that  excellent  form,  righteousness  {Dhar- 
ma).1  This  righteousness  is  the  controller  of  the 
Ksatriya.     Therefore   there   is   nothing  higher 
than  that.     (So)  even  a  weak  man  hopes  (to 
defeat)  a  stronger  man  through  righteousness,  as 
(one  contending)  with  the  king.3    That  righteous- 
ness is  verily  truth.    Therefore  they  say  about  a 
person  speaking  of  truth,  '  He  speaks  of  right- 
eousness,' or  about  a  person  speaking  of  right- 
eousness, '  He  speaks  of  truth,'  for  both  these 
are  but  righteousness. 

Yet,  even  after  projecting  the  four  castes,  he  did 
not  flourish,  fearing  that  the  Ksatriya,  being  fierce, 
might  be  unruly.  He  specially  projected  that  excellent 
form.  What  is  it?  Righteousness.  This  righteousness, 
the  projected  excellent  form,  is  the  controller  of  even 
the  Ksatriya,  fiercer  than  that  fierce  race  even.  'Yat' 
should  be  changed  into  'Yah.'  Therefore,  since  it  is  the 
controller  of  even  the  Ksatriya,  there  is  nothing  higher 
than  that,  for  it  controls  all.  The  text  proceeds  to 
«xplain  how  it  is :  So  even  a  weak  man  hopes  to 
defeat  a  stronger  man  than  himself  through  the  strength 
of  righteousness,  as  in  life  a  householder  contending 

1  Meaning  an  action  approved  by  the  scriptures.  In 
II.  v.  11  'Dharma'  means  the  unseen  result  of  such  actios 
<Apurva). 

8  The  more  obvious  meaning,  as  given  in  the  Varttika, 
is:    'As  (one  does)  through  tho  king.' 
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«ven  with  the  king,  who  is  the  most  powerful  of  all. 
Therefore    it    goes    without  saying  that  righteousness, 
being  stronger  than  everything    else,    is   the  controller 
of  all.    That  righteousness,  which  is  expressed  as  con- 
duct, being  practised  by  people,  is  verily  truth.   'Truth' 
is  the  fact  of  being  in  accordance  with  the  scriptures. 
The  same  thing,  when  it  is  practised,  is  called  righteous- 
ness, and  when  it  is  understood  to  be  in  accordance 
with  the  scriptures,  is  truth.     Since  it  is  so,  therefore 
bystanders  knowing    the    difference    between  them  say 
about  a  person  speaking  of  truth,  i.e.  what  is  in  accord- 
ance with  the  scriptures,  in  dealing  with  another,  'He 
speaks  of  righteousness,'  or  well  known  conventional 
propriety.    Conversely  also,  about  a  person  speaking 
of    righteousness    or    conventional  conduct,    they  say, 
'He  speaks  of  truth,'  or  what  is  in  accordance  with 
the  scriptures.    For    both    these    that    have  been  de- 
scribed, that  which  is  known  and  that  which  is  prac- 
tised, are  but  righteousness.    Therefore  that  righteous- 
ness in  its    double    aspect    of    knowledge  and  practice 
controls  all,  those  that  know  the  scriptures  as  well  as 
those  that  do  not.    Therefore  it  is  the  'controller  of  the 
Ksatriya.'    Hence    an    ignorant    man   identified   with 
righteousness,  in  order  to  practise  its  particular  forms, 
identifies   himself   with   one   or   other   of   the   castes, 
Brahmana,    Ksatriya,    Vailya  or  Siidra,    which  is  the 
pre-condition  of  that  practice  ;  and  these  are  naturally 
the  means  that  qualify  one  for  the  performance  of 
rites. 

<iV»3«s*  *F*  w?  HR ;  tf^fsw^  ^5  asn*ra?r  5 
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15.  (So)  these  (four  castes  were  projected) — 
the  Brahmana,  Ksatriya,  Vaisya  and  Sudra. 
He  became  a  Brahmana  among  the  gods  as  Fire, 
and  among  men  as  the  Brahmana.  (He  became) 
a  Ksatriya  through  the  (divine)  Ksatriyas,  a 
Vaisya  through  the  (divine)  Vaisyas  and  a  Sudra 
through  the  (divine)  Sudra.  Therefore  people 
desire  to  attain  the  results  of  their  rites  among 
the  gods  through  fire,  and  among  men  as  the 
Brahmana.  For  Brahman  was  in  these  two 
forms.  If,  however,  anybody  departs  from  this 
world  without  realising  his  own  world  (the  Self), 
It,  being  unknown,  does  not  protect  him — as  the 
Vedas  not  studied,  or  any  other  work  not  under- 
taken (do  not).  Even  if  a  man  who  does  not 
know  It  as  such  performs  a  great  many  meri- 
torious acts  in  the  world,  those  acts  of  his  are 
surely  exhausted  in  the  end.  One  should 
meditate  only  upon  the  world  of  the  Self.  He 
who  meditates  only  upon  the  world  called  the 
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Self  never  has  his  work  exhausted.     From  this 
very  Self  he  projects  whatever  he  wants. 

(So)  these  four  castes  were  projected — the  Brdh- 
mana, Ksatriya,  Vaitya  and  Sudra.  They  are  repeated 
here  together  in  order  to  introduce  what  follows.  He, 
Brahman,  the  Projector  (Viraj),  became  a  Brdhmana 
among  the  gods  as  Fire,  and  in  no  other  form,  and 
became  a  Brahmana  among  men  as  the  Brdhmana, 
directly.  In  the  other  castes  he  appeared  in  a 
changed  form1:  (He  bceame)  a  Ksatriya  through  th& 
(divine)  Ksatriyas,  i.e.  being  presided  over  by  Indra 
and  other  gods  ;  a  Vaiiya  through  the  (divine)  Vaiiyas* 
and  a  Sudra  through  the  (divine)  Sudra.3  Because 
Brahman,  the  Projector,  was  changed  in  the  Ksatriya 
•and  other  castes,  and  was  unchanged  in  Fire  and  the 
Brahmana,  therefore  people  desire  to  attain  the  results 
of  their  rites  among  the  gods  through  fire,  i.e.  by  per- 
forming rites  connected  with  it.  It  is  for  this  purpose 
that  Brahman  abides  in  the  form  of  fire,  which  is  the 
receptacle  in  which  sacrificial  rites  are  performed. 
Therefore  it  stands  to  reason  that  people  wish  to  attain 
results  by  performing  those  rites  in  the  fire.  And 
among  men  as  the  Brdhmana  :  If  they  want  human 
results,  there  is  no  need  for  rites  depending  on  fire  etc., 
but  simply  by  being  born  as  a  Brahmana  they  attain 
their  life's  ends.  And  it  is  only  when  they  desire  to 
attain  results  that  depend  on  the  gods,  that  they  have 
to  resort  to  rites  connected  with  fire.  The  Smrti,  too, 
says,  'But  a  Brahmana  may  undoubtedly  attain  per- 

1  That  is,  having  first  become  Fire  and  the  Brahmana. 
a  Presided   over  by  the  Vasus  etc. 
*  Presided  over  by  Pflsan. 
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fection  through  the  repetition  of  sacred  formulae,1 
whether  he  does  other  rites  (connected  with  fire)  or 
not.  A  Brahmana  is  one  who  is  friendly  to  all' 
(M.  II.  87).  Also  because  the  monastic  life  is  open  to- 
him  only.  Therefore  people  seek  to  attain  the  results 
of  their  rites,  so  far  as  they  belong  to  the  human  plane, 
by  attaining  Brahmanahood.  For  Brahman,  the 
Projector,  was  directly  in  these  two  forms,  the  Brah- 
mana and  fire,  that  are  respectively  the  agent  and  the 
receptacle  of  the  rites. 

Some3  explain  the  passage  differently,  saying  that 
people  wish  to  realise  the  world  of  the  Supreme  Self 
by  means  of  fire  and  the  Brahmana.3  This  is  wrong, 
for  the  division  of  castes  has  been  introduced  in  order 
to  defend  the  undertaking  of  rites  by  people  who  are 
under  ignorance,  and  a  specification  also  follows.  If 
the  word  'world'  here  refers  to  the  Supreme  Self,  the 
specification  that  follows,  viz.  'Without  realising  one's- 
own  world  (the  Self),'  would  be  meaningless.  If  the 
world  in  question  that  is  prayed  for  as  being  dependent 
on  fire,  is  any  other  world  but  the  Self,  then  only  the 
specification  by  the  word  'own'  would  be  consistent  as 
refuting  that  extraneous  world.  The  world  that  is  the 
Self  is  always  denoted  by  the  words  'one's  own,'  while 
those  that  are  created  by  ignorance  can  never  be  'one's, 
own.'    That  the  worlds  attained  through  rites  are  not 


1  This  is  suggestive  also  of  the  duties  belonging  to  his 
caste. 

3  Bhartrprapanca  is  meant. 

*  By  offering  oblations  and   presents  respectively. 
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'one's  own'  is  stated  by  the  words,  '(Those  acts);  are 
surely  exhausted.' 

One  may  object:  Brahman  projected  the  four 
castes  for  the  sake  of  ritualistic  work.  And  that  work, 
called  righteousness,  being  obligatory  on  all,  controls  all 
and  helps  them  to  achieve  their  life's  ends.  Therefore, 
if  by  that  work  one  attains  one's  own  world  called  the 
Supreme  Self,  although  It  may  be  unknown,  what  is 
the  good  of  setting  It  up  as  the  goal?  This  is  being 
answered:  '//,  however, — the  word  'however'  refutes 
the  prima  facie  view — anybody,  ov/ing  to  identification 
with  the  rites  depending  on  fire,  or  with  the  duties 
belonging  to  the  Brahmana  caste,  departs  or  dies  pom 
this  transmigratory,  adventitious  and  extraneous  world 
consisting  of  the  taking  up  of  a  body  and  caused  by 
ignorance,  desire  and  work,  without  realising  his  own 
world  called  the  Self — because  It  is  always  one's  own 
Self — as,  T  am  Brahman,'  It — although  It  is  his  own 
world,  yet — being  unknown,  obstructed  by  ignorance 
and  therefore  virtually  becoming  extraneous  to  one- 
self, does  not  protect  him  by  removing  his  evils  such 
as  grief,  delusion  and  fear — as  the  man  in  the  story1 
(the  conventional  'self')  fails  to  protect  himself  for  not 
knowing  that  he  is  the  missing  tenth  man.  As  the 
Vedas  not  studied  do  not  protect  a  man  by  enlightening 
him  on  the  rites  etc.,  or  any  other,  secular,  work,  e.g. 
agriculture,  not  undertaken,  not  manifested  in  its  own 
form,  does  not  protect  anybody  by  bestowing  its 
results,  similarly  the  Supreme  Self,  although  It  is  one's 
own  world,  on  account  of  not  being  manifested  in  Its 

1  See  footnote  on  p.  131. 
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own  form  as  the  eternal  Self,  does  not  protect  one  by 
destroying  one's  ignorance  etc. 

Objection :  What  is  the  good  of  seeking  protec- 
tion through  the  realisation  of  one's  own  world,  the 
Self?  Since  the  rites  are  sure  to  produce  results,  and 
there  are  a  great  many  rites  conducive  to  beneficent 
results,  the  protection  that  they  will  afford  will  be 
everlasting. 

Reply  :  Not  so,  for  anything  made  is  perishable. 
This  is- being  stated:  Even  if  a  man,  a  wonderful 
genius,  who  does  not  know  It,  his  own  world,  the  Self, 
as  such,  in  the  manner  described  above,  continuously 
performs  a  great  many  meritorious  acts  such  as  the 
horse  sacrifice,  producing  only  beneficent  results,  in  the 
world,  with  the  idea  that  through  those  alone  he  will 
attain  eternity,  those  acts  of  his,  of  this  ignorant  man, 
being  due  to  desire  created  by  ignorance,  are  surely 
exhausted  in  the  end,  when  he  has  enjoyed  their  fruits, 
like  the  splendour  arising  from  the  fantasy  of  a  dream. 
They  are  bound  to  be  perishable,  for  their  causes, 
ignorance  and  desire,  are  unstable.  Hence  there  is  no 
hope  whatsoever  that  the  protection  afforded  by  the 
results  of  meritorious  acts  will  be  eternal.  Therefore 
one  should  meditate  only  upon  the  world  of  the  Self, 
one's  own  world.  The  word  'Self  is  here  used  in  an 
identical  sense  with  the  last  words,  for  'one's  own 
world'  is  the  topic,  and  here  the  words  'one's  own' 
are  omitted.  He  who  meditates  only  upon  the  world 
of  the  Self — what  "happens  to  him? — never  has  his 
work  exhausted,  simply  because  he  has  no  work.  This 
is  a  restatement  of  an  eternal  fact.  That  is  to  say,  an 
ignorant  man  continuously  suffers  from  the  misery  of 
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transmigration  by  way  of  exhaustion  of  the  results  of 
his  work.  Not  so  this  sage.  As  Emperor  Janaka 
said,  'If  Mithila.  is  ablaze,  nothing  of  mine  is  burning' 
(Mbh.  XII.  clxxvi.  56). 

Some  say  that  the  ritualistic  work  itself  of  a  sage 
who  meditates  upon  the  world  of  his  own  Self  never 
decays,  because  of  its  combination  with  meditation. 
And  they  interpret  the  word  'world'  as  inseparably 
connected  with  rites  in  a  double  aspect:  One  is  the 
manifested  world  called  Hiranyagarbha,  which  is  the 
repository  of  ritualistic  work,  and  he  who  meditates 
upon  this  manifested,  limited  world  connected  with 
ritualistic  work  has  his  work  exhausted,  for  he  identi- 
fies himself  with  the  result  of  limited  work.  But  he 
who  meditates  upon  that  very  world  connected  with 
work  by  reducing  it  to  its  causal  form,  the  undiffer- 
entiated state,  does  not  have  his  work  exhausted,  as 
he  identifies  himself  with  the  result  of  unlimited  work. 
This  is  a  nice  conceit,  but  not  according  to  the  Sruti, 
for  the  words  'one's  own  world'  refer  to  the  Supreme 
Self  which  is  under  consideration.  Also,  after  intro- 
ducing It  in  the  words  'one's  own  world'  the  text 
again  refers  to  It  by  dropping  the  qualifying  phrase 
'one's  own'  and  using  the  word  'Self  in  the  sentence, 
'One  should  meditate  only  upon  the  world  of  the  Self.' 
So  there  is  no  scope  for  conceiving  a  world  connected 
with  ritualistic  work.  Another  reason  for  this  is  the 
qualification  further  on  by  words  signifying  pure 
knowledge,  'What  shall  we  achieve  through  children, 
we  who  have  attained  this  Self,  this  world  (result)?' 
(IV.  iv.  22).    The  words  'this  Self  our  world'1  mark 

'  A  paraphrase  of  a  portion  of  the  previous  sentence. 
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It  off  from  the  worlds  attainable  through  a  son,  ritual- 
istic work  and  lower  knowledge  (meditation).  Also, 
'His  world  is  not  destroyed  by  any  kind  of  work' 
(Kau.  III.  i),  and  -This  is  its  highest  world'  (IV.  iii. 
32).  The  passage  in  question  ought  to  have  the  same 
import  as  those  just  quoted,  with  the  qualifying  words. 
For  here  also  we  find  the  specification  'one's  own 
world.' 

Objection  :  You  are  wrong,  for  the  sage  desires 
objects  through  this.  That  is  to  say,  if  'one's  own 
world'  is  the  Supreme  Self,  then  by  meditating  upon 
It  one  will  become  That.  In  that  case  it  is  not  proper 
to  mention  results  apart  from  the  attainment  of  the 
Self,  as  in  the  passage,  'From  this  (very)  Self  he  pro- 
jects whatever  he  wants'  (this  text). 

Reply  :  Not  so,  for  the  passage  extols  medita- 
tion on  the  world  of  the  Self.  The  meaning  is  that  the 
world  of  the  Self  alone  stands  for  all  that  is  desirable 
to  him,  for  he  has  nothing  else  but  It  to  ask  for,  since 
he  has  already  attained  all  his  objects.  Just  as  another 
Sruti  puts  it,  'From  the  Self  is  the  vital  force,  from 
the  Self  is  hope'  (Ch.  VII.  xxvi.  1).  Or  the  passage 
may  indicate  that  he  is  identified  with  all,  as  before 
(I.  iv.  10).  If  he  becomes  one  with  the  Supreme  Self, 
then  only  it  is  proper  to  use  the  word  'Self  in  the 
phrase  'from  this  very  Self,'  meaning,  'from  one's 
own  world,  the  Self,'  which  is  the  topic.  Otherwise 
the  text  would  have  specified  it  by  saying,  'From  the 
world  of  work  in  an  undifferentiated  state,'  to  dis- 
tinguish it  from  the  world  of  the  Supreme  Self  as  well 
as  from  work  in  a  manifested  state.  But  since  the 
Supreme  Self  has  already  been  introduced  (as  'one's 
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own  world')  and  been  subsequently  specified  (by  the 
word  'Self'),  you  cannot  assume  an  intermediate  state 
not  mentioned  in  the  Sruti. 

It  has  been  said  that  an  ignorant  man  identifying 
himself  with  his  caste,  order  of  life,  and  so  on,  and 
being  controlled  by  righteousness,  thinks  he  has  certain 
duties  to  the  gods  and  others  and  is  dependent  on  them 
like  an  animal.  Now  what  are  those  duties  that  make 
him  so  dependent,  and  who  are  the  gods  and  others 
whom  he  serves  through  his  actions  like  an  animal? 
To  answer  this  the  text  deals  with  both  at  length: 

sreft  wi  wt  w&tt  ^Hfai  ijirat  ^Rf»:  •,  ^i 

16.  Now  this  self  (the  ignorant  man)  is  an 
object  of  enjoyment  to  all  beings.  That  he  makes 
oblations  in  the  fire  and  performs  sacrifices  is 
how  he  becomes  such  an  object  to  the  gods. 
That  he  studies  the  Vedas  is  how  he  becomes  an 
object  of  enjoyment  to  the  Rsis  (sages).  That 
he  makes  offerings  to  the  Manes  and  desires 
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children  is  how  he  becomes  such  an  object  to 
the  Manes.  That  he  gives  shelter  to  men  as  well 
as  food  is  how  he  becomes  an  object  of  enjoy- 
ment to  men.  That  he  gives  fodder  and  water 
to  the  animals  is  how  he  becomes  such  an  object 
to  them.  And  that  beasts  and  birds,  and  even 
the  ants,  feed  in  his  home  is  how  he  becomes  an 
object  of  enjoyment  to  these.  Just  as  one  wishes 
safety  to  one's  body,  so  do  all  beings  wish  safety 
to  him  who  knows  it  as  such.  This  indeed  has 
been  known,  and  discussed. 

Now — this  word  is  introductory — this  self,  the 
householder  qualified  for  rites,  who  is  the  subject 
under  consideration,  and  who  being  ignorant  identifies 
himself  with  this  microcosm  consisting  of  the  body, 
organs,  and  so  on,  is  an  object  of  enjoyment  to  all 
beings,  from  the  gods  down  to  the  ants,  being  helpful 
to  them  through  the  performance  of  the  duties  of  their 
caste,  order  of  life,  etc.  Now,  through  what  particular 
duties  do  they  help  each  particular  class,  for  which 
they  are  called  the  objects  of  enjoyment  to  them,  and 
what  are  these  particular  classes?  This  is  being 
answered:  That  he,  this  householder,  makes  oblations 
in  the  fire  and  performs  sacrifices,  etc.  The  latter  is 
dedicating  some  of  his  things  to  the  gods,  and  the 
former  is  finally  offering  them  in  the  fire.  By  this  two- 
fold imperative  duty  he  is  tied  to  the  gods,  being 
dependent  on  them  like  animals.  Hence  he  is  their 
object  of  enjoyment.    That  he  studies  the  Vedas  daily 
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is  how  he  becomes  an  object  of  enjoyment  to  the  lists. 
That  he  makes  offerings  to  the  Manes,  of  cakes,  water, 
etc.,  and  desires  children,  tries  to  obtain  them — 'desire' 
here  includes  the  having  of  them  i.e.  raises  children, 
is  how  he  becomes  such  an  object  to  the  Manes. 
Through  this  bounden  duty  he  is  subservient  to  the 
Manes  as  an  object  of  enjoyment.  That  he  gives 
shelter  to  men  in  his  house  by  giving  them  a  place  to 
sit  on,  water  for  washing,  and  so  on,  as  well  as  food 
to  these  people  who  stay,  or  to  others  who  do  not  stay, 
but  ask  for  food,  is  how  he  becomes  an  object  of  enjoy- 
ment to  men.  That  he  gives  fodder  and  water  to  the 
animals  is  how  he  becomes  such  an  object  to  them. 
And  that  beasts  and  birds,  and  even  the  ants,  feed  in 
his  home  on  the  crumbs,  the  offerings  made  to  them, 
washings  of  utensils,  etc.  is  how  he  becomes  an  object 
of  enjoyment  to  these. 

Because  he  helps  the  gods  and  others  by  so  many 
services,  therefore  just  as  one  wishes  safety,  non- 
destruction,  continuity  of  the  idea  of  possession,  to 
one's  body,  maintains  it  in  all  respects  by  nourishing 
and  protecting  it  lest  one  should  lose  one's  hold  on  it, 
so  do  all  beings,  the  gods  and  the  rest  described  above, 
wish  safety,  non-destruction,  to  him  who  knows  it  as 
such,  who  thinks  that  he  is  an  object  of  enjoyment  to 
all  beings,  and  that  he  must  discharge  his  obligations 
like  a  debtor  as  above.  That  is,  they  protect  him  in 
all  respects  to  safeguard  their  rights  on  him,  as  a 
householder  does  his  animals.  It  has  been  said, 
'Therefore  it  is  not  liked  by  them,'  etc.  (I.  iv.  10). 
this,    that   the   above-mentioned   duties  must  be  dis- 
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charged  like  debts,  indeed  has  been  known  from  the 
section  dealing  with  the  five1  great  sacrifices  (S.  I.  vii. 
2.  6),  and  discussed  in  the  section  on  the  sacrificial 
offerings  (§.  I.  vii.  2.  1). 

If  by  knowing  Brahman  he  gets  rid  of  that  bond- 
age of  duty  which  makes  him  an  animal,  as  it  were, 
under  what  compulsion  does  he  take  up  the  bondage 
of  ritualistic  work  as  if  he  were  helpless,  and  not  the 
pursuit  of  knowledge  which  is  the  means  of  freedom 
from  that? 

Objection  :  Has  it  not  been  said  that  the  gods 
guard  him? 

Reply  :  Yes,  but  they  too  guard  only  those  who, 
being  qualified  for  rites,  are  under  their  authority. 
Otherwise  this  would  be  attaining  the  results  of  actions 
not  done  and  forfeiting  those  of  actions  actually  done. 
But  they  do  not  guard  any  and  every  man  not  partic- 
ularly qualified  for  rites.  Therefore  there  must  be 
something,  goaded  by  which  a  man  becomes  averse  to 
one's  own  world,  the  Self,  as  if  he  were  helpless. 

Objection  :  Is  it  not  ignorance,  for  only  an  ignor- 
ant man  becomes  averse  to  his  own  self  and  engages 
in  activity? 

Reply  :  That  is  not  the  motive  power  either,  for 
it  merely  conceals  the  true  nature  of  a  thing.  But  it 
indirectly  becomes  the  root  of  initiating  action,  just  as 
blindness  is  the  cause  of  one's  falling  into  a  a  pit  etc. 

1  Viz.  those  meant  for  the  gods,  the  B?is,  the  Manes,  men 
and  animals.     They  have  been  described  in  the  text. 
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Objection  :  Well  then,  say  what  is  the  cause  of 
a  man's  activity. 

Reply  :  That  is  being  stated  here — it  is  desire. 
As  the  Katha  Upanisad  (II.  5)  says  that  fools,  being 
under  ignorance  which  is  natural  to  man,  are  outgoing 
in  their  tendencies  and  pursue  objects  of  desire.  And 
the  Smrti  also  says,  'It  is  desire,  it  is  anger,'1  etc. 
(G.  III.  37).  And  the  Manu  Sarhhita  (II.  4)  also 
describes  all  activity  as  being  due  to  desire.  This 
import  is  being  elaborated  here  up  to  the  end  of  the 
chapter : 

sn^^ro  anreft^R  na  5  ^tesnwcT— sipct  ft 
^n^,  aro  snrnta ;  srcr  fori  ft  *sro^,  sot  to! 

$4PJ%  5  qanraFT  0  TOW,  *F5&£R[£t  *£ift  f^3  5 
<H^K*-i)d&M*iO     *MIWd— 5TTCT     ft     ^11^,     8W 

sntnft  5  aw  for  ft  ^n^,  »ra  to!  sgfSria ; 

sMt  *c«di— m  muflicw,  grenqr,  mon  ststt, 

3*t*or  f|  aasortfo  •,  mcfoiiw  to! ,  snciwr  f$  to! 

«*><tfd  i  ^T  «£*  M(35rht  qsr:,  m^J*:  ig:,  m^ti>:  JEW, 

qrapasfa^  wt  qfa$  frog ,  af^  ^rlnnftft  s  <*# 

^  ll  V»  11    *fo  «*g«J  mg^n 

17.  This  (aggregate  of  desirable  objects)  was 
but  the  self  in  the  beginning — the  only  entity. 

J  Which  is  desire  thwarted. 
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He  desired,  'Let  me  have  a  wife,  so  that  I  may 
be  born  (as  the  child).  And  let  me  have  wealth, 
so  that  I  may  perform  rites.'  This  much  indeed 
is  (the  range  of)  desire.  Even  if  one  wishes,  one 
cannot  get  more  than  this.  Therefore  to  this 
day  a  man  being  single  desires,  'Let  me  have  a 
wife,  so  that  I  may  be  born.  And  let  me  have 
wealth,  so  that  I  may  perform  rites.'  Until  he 
obtains  each  one  of  these,  he  considers  himself  in- 
complete. His  completeness  also  (comes  thus) : 
The  mind  is  his  self,  speech  his  wife,  the  vital 
force  his  child,  the  eye  his  human  wealth,  for  he 
obtains  it  through  the  eye,  the  ear  his  divine 
wealth,  for  he  hears  of  it  through  the  ear,  and 
the  body  is  its  (instrument  of)  rite,  for  he  per- 
forms rites  through  the  body.  (So)  this  sacrifice 
has  five  factors — the  animals  have  five  factors, 
the  men  have  five  factors,  and  all  this  that  exists 
has  five  factors.  He  who  knows  it  as  such 
attains  all  this. 

This  was  but  the  self  in  the  beginning,  before 
marriage.  'Self  here  means  a  natural,  ignorant  man 
of  the  upper  three  castes  identified  with  the  body  and 
organs  (i.e.  a  student).  There  was  nothing  different 
from  that  self  that  could  be  desired,  such  as  a  wife, 
and  the  self  was  the  only  entity  in  existence,  possessed 
of  ignorance  which  is  the  root  of  the  desire  for  a  wife 
and  so  forth.  Being  tinged  by  the  impressions  of 
ignorance  that  are  natural  to  one  and  consist  ia  a 


1-4- 17]  BftHADARA^YAKA    UPANI$AD  193 

superimposition  on  the  Self  of  ideas  of  action,  its 
factors  such  as  the  agent,  and  its  results,  he  desired. 
How?  Let  me,  the  agent,  have  a  wife  who  will  qualify 
me  for  the  rites.  Without  her  I  am  not  qualified  for 
them.  Hence  let  me  have  a  wife,  to  confer  on  me  this 
right.  So  that  I  myself  may  be  born,  as  the  child. 
And  let  me  have  wealth  such  as  cattle,  which  are  the 
means  of  performing  the  rites,  so  that  I  may  perform 
rites1  that  will  give  me  prosperity  and  liberation,  in 
order  that  I  may  perform  rites  that  will  wipe  out  my 
indebtedness  and  help  me  to  attain  the  worlds  of  the 
gods  and  others,  as  well  as  rites  that  have  material 
ends,  such  as  those  leading  to  the  birth  of  a  son, 
wealth  and  heaven.  This  much  indeed,  i.e.  limited  to 
these  things  only,  is  desire.  Desirable  objects  are  only 
these — the  things  comprised  by  the  desire  for  means, 
viz.  wife,  son,  wealth  and  rites.  The  three  worlds, 
viz.  those  of  men,  the  Manes  and  the  gods,  are  but  the 
results  of  the  above.  For  the  desire  for  means,  viz. 
wife,  son,  wealth  and  rites,  is  for  securing  these. 
Therefore  the  desire  for  the  worlds  is  the  same  as  the 
previous  one.  That  one  and  the  same  desire  assumes 
a  twofold  aspect  according  to  ends  and  means.  Hence 
it  will  be  asserted  later  on,  'For  both  these  are  but 
desires'  (III.  v.  i  ;  IV.  iv.  22). 

Since  all  undertakings  are  for  the  sake  of  results, 
the  desire  for  the  worlds,  being  implied  by  the  former 
desire,  is  taken  as  mentioned  ;  hence  the  assertion, 
'This  much  indeed  is  desire.'  When  eating  has  been 
mentioned,  the  resulting  satisfaction  has  not  to  be 
separately  mentioned,    for  eating   is  meant   for  that. 

1  The  regular  and  occasional  rites. 

13 
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These  two  hankerings  after  the  ends  and  means  are  the 
desire,  prompted  by  which  an  ignorant  man  helplessly 
enmeshes  himself  like  a  silkworm,  and  through  absorp- 
tion in  the  path  of  rituals  becomes  outgoing  in  his 
tendencies  and  does  not  know  his  own  world,  the  Self. 
As  the  Taittiriya  Brahmana  says,  'Being  infatuated 
with  rites  performed  with  the  help  of  fire,  and  choked 
by  smoke,  they  do  not  know  their  own  world,  the  Self 
(III.  x.  ii.  i).  One  may  ask,  how  are  desires 
asserted  to  be  so  many,  for  they  are  infinite?  This  is 
being  explained:  Because  even  if  one.  wishes,  one 
cannot  get  more  than  this,  which  consists  of  the  results 
and  means.  There  is  nothing  in  life  besides  these 
results  and  means,  either  visible  or  invisible,  that  can 
be  acquired.  Desire  is  concerning  things  to  be  acquired, 
and  since  these  extend  no  farther  than  the  above,  it  is 
but  proper  to  say,  'This  much  indeed  is  desire.'  The 
idea  is  this :  Desire  consists  of  the  two  hankerings  after 
the  ends  and  means,  visible  or  invisible,  which  are  the 
special  sphere  of  an  ignorant  man.  Hence  the  wise 
man  should  renounce  them. 

In  ancient  times  an  ignorant  man  possessed  of 
desire  wished  like  this,  and  others  before  him  had  also 
done  the  same.  Such  is  the  way  of  the  world.  This 
creation  of  Viraj  has  been  like  this.  It  has  been  said 
that  he  was  afraid  on  account  of  his  ignorance  ;  then, 
prompted  by  desire,  he  was  unhappy  in  being  alone, 
and  to  remove  that  boredom  he  wished  for  a  wife  ;  and 
he  was  united  with  her,  which  led  to  this  creation. 
Because  it  was  like  this,  therefore  to  this  day,  in  his 
creation,  a  man  being  single,  before  marriage,  desires, 
'Let  me  have  a  wife,  so  that  I  may  be  born.    And  let 
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me  have  wealth,  so  that  I  may  perform  rites.'  This 
has  already  been  explained.  Desiring  like  this  and 
trying  to  secure  a  wife  and  so  forth,  until  he  obtains 
each  one  of  these,  the  wife  and  the  rest,  he  considers 
himself  incomplete.  As  a  corollary  to  this,  we  under- 
stand that  he  is  complete  when  he  secures  all  of  these 
things.  But  when  he  fails  to  attain  this  completeness, 
the  Sruti  suggests  a  method  to  bring  this  about:  His 
completeness,  the  completeness  of  this  man  who  con- 
siders himself  incomplete,  is  this — comes  about  in  this 
way.  How?  This  body  with  organs  etc.  is  being 
divided.  Since  the  rest  of  them  follow  the  mind,  it, 
being  their  chief,  is  like  the  self,  hence  it  is  his  self. 
As  the  head  of  a  family  is  the  self,  as  it  were,  of  the 
wife  and  the  rest,1  for  these  four  follow  him,  so  here 
also  the  mind  is  conceived  of  as  the  self  of  this  man 
for  his  completeness.  Similarly  speech  is  his  wife,  for 
speech  follows  the  mind  as  a  wife  does  her  husband. 
'Speech'  here  means  words  conveying  an  injunction  or 
prohibition,  which  the  mind  receives  through  the  ear, 
understands  and  uses.  Hence  speech  is  like  a  wife  to 
the  mind.  These,  speech  and  mind,  standing  for  wife 
and  husband,  produce  the  vital  force  for  performing 
rites.    Hence  the  vital  force  is  like  a  child. 

These  rites,  which  represent  the  activity  of  the 
vital  force  etc.,  are  performed  with  the  help  of  wealth 
that  is  visible  to  the  eye.  Hence  the  eye  is  human 
wealth.  Wealth  is  of  two  kinds,  human  and  other  than 
human  ;  hence  the  qualifying  word  'human'  to  keep 
out   the    other   kind.    Human   wealth  such  as  cattle, 

*  Son,  human  wealth  and  divine  wealth. 
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which  is  used  in  ceremonies,  is  seen  by  the  eye.   Hence 
the  eye  stands  for  it.    Because  of  this  relationship  with 
it,  the  eye  is  called  human  wealth.    For  he  obtains  it, 
the  human  wealth,  through  the  eye,  i.e.  sees  cows  etc. 
What  is  the  other  kind  of  wealth?     The  ear  is  divine 
wealth,  for  since  meditation  is  concerning  the  gods,  it 
is  called  divine  wealth,  and  here  the  ear  corresponds 
to  that.     How?     For  he  hears  of  it,  the  divine  wealth, 
or  meditation,    through   the   ear.    Hence,   meditation 
being  dependent  on  the  ear,  the  latter  is  called  divine 
wealth.     Now  in  this  matter  of  resemblances  what  is 
the  rite  that  is  performed  by  these  beginning  with  the 
self  and  ending  with  wealth?    This  is  being  answered: 
The  body  is  his  rite.      'Atman'  (self)  here  means  the 
body.   How  does  the  body  stand  for  the  rite?    Because 
it  is  the  cause  of  the  rite.     How?     For    he    performs 
rites  through  the  body.     For  the  man  who  considers 
himself  incomplete,    completeness    can  be  attained  in 
this  way  through  imagination,  just  as  externally  it  can 
be  brought  about  by  having  a  wife  and  so  on.    There- 
fore this  sacrifice  has  five  factors,  and  is  accomplished 
only  through  meditation  even  by  one  who  does  not 
perform  rites.    But  how  can  it  be  called  a  sacrifice  by 
being  merely  conceived  as  having  five  factors?     Be- 
cause the  external  sacrifice  too  is  performed  through 
animals  and  men,  and  both  these  have  five  factors, 
being  connected  with  the  five  things  described  above, 
such  as  the  mind.    This  is  expressed  by  the  text :    The 
animals  such  as  cows,  have  five  factors,  and  the  men 
have  five  factors.    Although  men  also  are  animals,  yet 
being  qualified  for  rites,  they  are  distinguished  from 
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the  others,  hence  they  are  separately  mentioned.  In 
short,  all  this,  the  means  and  the  results  of  rites,  that 
exists  has  five  factors.  He  who  knows  it  as  such, 
imagines  himself  to  be  the  sacrifice  consisting  of  five 
factors,  attains  all  this  universe  as  his  own  self. 


SECTION  V 
UfrHkM  qTMK"lH.;  5^MUM*MJ| 

aR-MWHkl  sifafad  5ro  yrfoifa  «ra  h  ii 
«t»<4iwri%  f  $ft*i*k*WMift  5a^T  i 

ffo  3^kt:  ll  I  » 

i.  That  the  father  produced  seven  kinds  of 
food  through  meditation  and  rites  (I  shall  dis- 
close). One  is  common  to  all  eaters.  Two  he 
apportioned  to  the  gods.  Three  he  designed  for 
himself.  And  one  he  gave  to  the  animals.  On 
it  rests  everything — what  lives  and  what  does 
not.  Why  are  they  not  exhausted,  although 
they  are  always  being  eaten?  He  who  knows 
this  cause  of  their  permanence  eats  food  with 
Pratika  (pre-eminence).  He  attains  (identity 
with)  the  gods  and  lives  on  nectar.  These  are 
the  verses. 

Ignorance  has  been  discussed.  It  has  been  said 
in  that  connection  that  an  ignorant  man  worships 
another  god,  thinking  he  is  different  from  himself,  and 
that  prompted  by  desire,  he,  identifying  himself  with 
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a  particular  caste  and  order  of  life  and  being  regulated 
by  a  sense  of  duty,  performs  rites  such  as  making 
offerings  in  the  fire,  which  help  the  gods  and  others 
and  make  him  an  object  of  enjoyment  to  them.  And 
as  all  beings  by  their  rites  individually  projected  him 
as  their  object  of  enjoyment,  so  did  he  by  his  perform- 
ance of  rites  with  five  factors,  such  as  making  offerings 
in  the  fire,  project  all  beings  as  well  as  the  whole 
universe  as  his  objects  of  enjoyment.  Thus  everyone 
according  to  his  meditation  and  rites  is  both  the 
enjoyer  and  the  object  of .  enjoyment  of  the  whole 
universe.  That  is  to  say,  everyone  is  alternately  the 
cause  as  well  as  the  effect  of  everyone  else.1  This  we 
shall  describe  in  the  section  on  knowledge,  the  medita- 
tion on  things  mutually  helpful  (II.  v.),  showing,  as  a 
step  to  the  realisation  of  the  unity  of  the  self,  how 
everything  is  the  effect  of  everything  else  and  helpful 
to  it.  The  universe  which  the  ignorant  man  in  ques- 
tion projected  as  his  object  of  enjoyment  through  his 
meditation  and  rites  with  material  ends  having  five 
factors,  such  as  making  offerings  in  the  fire,  being 
divided  in  its  entirety  into  seven  parts  as  causes  and 
effects,  is  called  the  seven  kinds  of  food,  being  an 
object  of  enjoyment.  Hence  he  is  the  father  of  these 
different  kinds  of  food.  These  are  the  verses,  Mantras 
describing  in  brief  these  varieties  of  food  together  with 
their  uses,  and  are  called  Slokas  for  that  reason. 


1  Not  Hiranyagarbha  alone,  but  every  being  in  a  partic- 
ular cycle  who  performs  meditation  and  rites  according  to 
the  scriptures,  is  here  spoken  of  as  the  father  of  all  in  the 
next  cycle. 
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2.  '  That  the  father  produced  seven  kinds  of 
food  through  meditation  and  rites'  means  that 
the  father  indeed  produced  them  through  medita- 
tion and  rites.  'One  is  common  to  all  eaters ' 
means,  this  food  that  is  eaten  is  the  common  food 
of   all   eaters.    He   who    adores    (monopolises) 
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this  food  is  never  free  from  evil,  for  thjs  is 
general  food.  'Two  he  apportioned  to  the  gods  ' 
means  making  oblations  in  the  fire,  and  offer- 
ing presents  otherwise  to  the  gods.  Therefore 
people  perform  both  these.  Some,  however,  say, 
those  two  are  the  new  and  full  moon  sacrifices. 
Therefore  one  should  not  be  engrossed  with 
sacrifices  for  material  ends.  '  One  he  gave  Jo 
the  animals  ' — it  is  milk.  For  men  and  animals 
first  live  on  milk  alone.  Therefore  they  first 
make  a  new-born  babe  lick  clarified  butter  or 
suckle  it.  And  they  speak  of  a  new-born  calf  as 
not  yet  eating  grass.  '  On  it  rests  everything — 
what  lives  and  what  does  not '  means  that  on 
milk  indeed  rests  all  this  that  lives  and  that  does 
not.  It  is  said  that  by  making  offerings  of  milk 
in  the  fire  for  a  year  one  conquers  further  death. 
One  should  not  think  like  that.  He  who  knows 
as  above  conquers  further  death  the  very  day 
he  makes  that  offering,  for  he  offers  all  eatable 
food  to  the  gods.  '  Why  are  they  not  exhausted, 
although  they  are  always  being  eaten?' — means 
that  the  being  (eater)  is  indeed  the  cause  of  their 
permanence,  for  he  produces  this  food  again  and 
again.  '  He  who  knows  this  cause  of  their 
permanence '  means  that  the  being  (eater)  is 
indeed  the  cause  of  their  permanence,  for  he 
produces  this  food  through  his  meditation  for  the 
time  being  and  rites.  If  he  does  not  do  this,  it 
will  be  exhausted.    'He  eats  food  with  Pratika' : 
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'Pr&tika'  means  pre-eminence;  hence  the  mean- 
ing is,  pre-eminently.  '  He  attains  the  gods  and 
lives  on  nectar'  is  a  eulogy. 

That   the   father  produced   seven   kinds   of   food 
through    meditation    and    rites :    'Yat'    (that)    is    an 
adverb   modifying   the   verb    'produced.'    The   words 
'Medha'   and  'Tapas'  here  mean  meditation  and  rites 
respectively,  for  these  are  the  topic,  and  the  ordinary 
meanings  of  the  words  'Medha'  and  'Tapas'   (intelli- 
gence and  austerity)  are  out  of  place.    For  rites  with 
five  factors,  viz.  the  wife  and  so  forth,  were  described, 
and  just  after  that,   meditation,   referred  to   by  the 
words,    'He   who   knows  it  as  such,'   etc.  (I.  iv.  17). 
Therefore   the   familiar   meanings   of  the   two   words 
'Medha'    and    'Tapas'    must    not    be    supposed   here. 
Hence  the  meaning  of  the  sentence  is:    'The  seven 
kinds  of  food  which  the  father  produced  through  his 
meditation  and  rites,  I  shall  disclose.'    The  last  words 
should  be  supplied   to   complete  the  sentence.    In  the 
Vedas  the  meaning   of  the  Mantras,   being   hidden,   is 
generally  difficult  to  understand,  hence  the  Brahmana1 
(this  text)  proceeds  to  explain  them.    Now  what  is  the 
meaning  of  'That  the  father  produced  seven  kinds  of 
food  through  meditation  and  rites'?    This  is  being 
answered.    The  text  explains  the  sentence  only  by  the 
use  of  the  particle  'hi'  (indeed)  signifying  a  well-known 
fact.    That  is  to  say,  the  meaning  of  this  Mantra  is 


1  A  portion  of  the  Vedas  explaining  the  Mantras.  The 
Vedas  consist  of  Mantras  and  Brahmanas. 
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well  known.  The  words  of  the  Mantra,  'That  the 
father  produced,'  being  of  the  form  of  a  restatement, 
it  also  refers  to  something  well  known.  Hence  the 
Brahmana  boldly  says:  The  father  indeed  produced 
them  through  meditation  and  rites. 

Objection  :    How  is  this  meaning  well  known? 

Reply  :  In  the  first  place  it  is  evident  that  the 
ignorant  man  is  the  father  of  the  means,  beginning 
with  the  wife  and  ending  with  the  rites,  whereby  the 
worlds  are  achieved  as  the  result,  and  it  has  also  been 
stated  in  the  passage,  'Let  me  have  a  wife,'  etc. 
(I.  iv.  17).  There  it  has  been  said  that  meditation, 
which  is  divine  wealth,  rites  and  a  son  are  the  means 
whereby  the  father  projects  the  worlds  which  are  the 
results.  And  what  will  be  stated  later  on  (I.  v.  16)  is 
also  well  known.  Hence  it  is  right  to  say,  'The  father 
indeed  produced  them  through  meditation  and  rites.' 
Moreover,  it  is  well  known  in  life  that  desire  is  concern- 
ing results.  And  the  wife  and  so  forth  have  been 
stated  to  be  objects  of  desire  in  the  passage,  'This 
much  indeed  is  desire'  (I.  iv.  17).  There  can  be  no 
desire  in  the  subject-matter  of  the  knowledge  of 
Brahman  (liberation),  for  it  is  the  oneness  of  every- 
thing. Hence  it  is  implied  that  one's  natural1  thoughts 
and  actions,  which  are  not  according  to  the  scriptures, 
of  course  lead  to  a  projection  of  the  relative  universe 
(not  liberation).  This  is  also  proved  by  the  fact  that 
the   evil    results   ending    in   identity   with   stationary 

1  That  is,  prompted  by  desire,  which  is  the  product  ot 
ignorance. 
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objects,  are  due  to  such  thoughts  and  actions.  But 
the  text  seeks  to  bring  out  that  relation  of  end  and 
means  among  objects  which  is  according  to  the  scrip- 
tures,1 for  it  is  sought  to  inculcate  an  aversion  to  them 
with  a  view  to  enjoining  the  knowledge  of  Brahman. 
For  since  this  entire  gross  and  subtle  universe  is  im- 
pure, transitory,  consisting  of  ends  and  means,  painful 
and  within  the  category  of  ignorance,  one  gets  dis- 
gusted with  it,  and  for  such  a  one  the  knowledge  of 
Brahman  has  to  be  introduced. 

Now  the  different  uses  of  the  varieties  of  food  are 
being  stated:  One  is  common  to  all  eaters,  is  the 
wording  of  the  Mantra.  Its  explanation  is  given  by 
the  words:  This  food  is  the  common  food  of  all 
eaters.  What  is  it?  This  that  is  eaten  by  all  beings 
daily.  The  father,  after  producing  the  different  kinds 
of  food,  designed  this  to  be  the  common  food  of  all 
eaters.  He  who  adores  or  is  devoted  to  this  common 
food,  which  being  eaten  sustains  the  life  of  all  living 
beings — adoration,  as  we  see  in  life,  means  devotion, 
as  when  we  say,  'One  adores  a  teacher,'  'One  adores 
a  king,'  etc.;  hence  the  meaning  is:  who  is  chiefly 
concerned  with  enjoying  food  to  prolong  his  existence, 
instead  of  performing  rites  to  store  (good)  unseen 
results — such  a  man  is  never  free  from  evil.  Compare 
the  Vedic  Mantra,  '(If  an  ignorant  man)  obtains  food 
that  is  useless  (to  the  gods,  it  is  veritably  his  death)' 
(BL.  X.  cxvii.  6).  And  the  Smrtis,  'One  must  not 
cook  only  for  oneself  (Mbh.  XII.  ccxlix.  5),  'He  who 
eats  without  offering  to  the  gods  is  a  thief  (G.  III.  12), 

1  The   other   kind   being   left   out   of   account   as   being 
palpably  injurious. 
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'The  killer  of  a  noble  Brahmana1  wipes  (his  sin)  in  the 
man  who  eats  his  food,'  and  so  on  (M.  VIII.  317). 
Why  is  he  not  free  from  evil?  For  this  food  which  is 
eaten  by  all  beings  is  general  food,  the  common  property 
of  all.  And  just  because  it  is  the  food  of  all,  any 
morsel  that  is  put  into  the  mouth  is  seen  to  be  painful 
to  others,  for  everyone  eagerly  expects  that  it  will  be 
his.  Therefore  it  is  impossible  even  to  eat  without 
causing  pain  to  others.  The  Smrti  too  says,  'Since 
the  sins  of  men  (abide  in  food,  it  is  a  greater  sin  not 
to  share  it  with  others).' 

Some  say  that  it  refers  to  the  food  called  VaiSva- 
deva,  which  is  daily  offered  (in  the  fire)  by  house- 
holders for  the  beasts  etc.  This  is  wrong,  for  this 
particular  food  is  not  observed  to  be  common  to  all 
eaters  like  that  which  is  eaten  by  all  creatures.  Nor 
does  the  specification,  'This  that  is  eaten,'  agree  with 
it.  Besides,  as  this  food  known  as  VaisVadeva  is 
included  in  that  eaten  by  all  creatures,  the  latter  kind 
of  food,  which  is  also  eaten  by  outcasts,  dogs,  etc., 
should  be  understood,  for  we  see  that  there  is  this  kind 
of  food  over  and  above  that  known  as  Vaisvadeva. 
With  regard  to  it  the  specification,  'This  that  is 
eaten,'  is  appropriate.  If  the  words  'common  to  all 
eaters'  do  not  mean  this  food,  it  will  give  rise  to  a 
suspicion  that  it  was  not  produced  and  apportioned 
by  the  father.  But  there  is  unanimity  on  the  point 
that  all  kinds  of  food  were  produced  and  apportioned 
by  him.      Besides  it  is  not  right  that  one  performing 

1  The  commoner  meaning  of  the  word  'Bhrflna'  is  a 
foetus. 
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the  scriptural  rite  called  VaisVadeva  should  not  be  free 
from  evils.  And  it  has  not  been  forbidden.  Nor  is 
it  a  naturally  hateful  type  of  work  like  fishing,  for 
instance,  for  decent  people  practise  it,  and  the  Sruti 
says  that  sin  accrues  from  its  non-performance.  But 
in  the  other  case  there  is  the  possibility  of  sin,  for  the 
Vedic  Mantra  says,  'I  eat  that  person  as  food  who 
eats  food  (without  giving  part  of  it  to  others)'  (Tai. 
III.  x.  6). 

Two  he  apportioned  to  the  gods,  is  the  wording 
of  the  Mantra.    Which  are  the  two  kinds  of  food  that 
he  produced  and  apportioned  to  the  gods?      Making 
oblations  in  the  fire,  and  offering  presents  otherwise  to 
the  gods  after  finishing  the  former.    Because  the  father 
distributed  these  two  kinds  of  food  to  the  gods,  there- 
fore to  this  day  householders  at  the  proper  time  per- 
form both  these,  make  oblations  in  the  fire,  thinking 
that  they  are  offering  that  food  to  the  gods,  and  after 
that    offer   them   presents.      Some,  however,  say  that 
the  two  kinds  of  food  the  father  gave  to  the  gods  are 
not  the  above  two  offerings,   but  the  new  and  full 
moon  sacrifices.     The  first  view  holds  that  the  above 
two  offerings  are  meant,  for  the  Sruti  mentions  both 
(food  and  offering)  as  two,  and  those  offerings  are  very 
well  known.     (This  is  rebutted  as  follows:)    Although 
the  number  is  all  right  with  regard  to  those  two  offer- 
ings, still  the  fact  that  the  new  and  full  moon  sacrifices 
— which  too  are  mentioned  by  the  Sruti — are  the  food 
of  the  gods,  is  better  known,  being  revealed  by  the 
Mantras.    Besides,   when   the   choice   lies   between   a 
principal    and    a   subordinate    object  (denoted  by  the 
same  word),  the  preference  goes  to  the  former.    Nqw 
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the  new  and  full  moon  sacrifices  are  more  important 
than  the  above  two  offerings.  Hence  it  is  proper  to 
conclude  that  they  alone  are  meant  by  the  words,  'Two. 
he  apportioned  to  the  gods.'  Because  these  two  kinds. 
of  food,  the  new  and  full  moon  sacrifices,  were  set 
apart  by  the  father  for  the  gods,  therefore,  to  keep 
them  intact  for  the  gods,  one  should  not  be  engrossed 
with  sacrifices  for  material  ends.  The  word  Tsti'  here 
means  'Kamyesti,'  sacrifices  with  material  ends.  This 
is  well  known  from  the  Satapatha  Brahmana  (I.  iii. 
5.  10).  From  the  use  of  a  suffix  denoting  habit  we 
understand  that  one  must  not  be  primarily  engrossed 
with  the  performance  of  these  sacrifices  with  material 
ends.1 

One  he  gave  to  the  animals.  What  is  that  one  food 
which  the  father  gave  to  the  animals?  It  is  milk. 
How  are  we  to  know  that  the  animals  are  the  owners 
of  it?  This  is  being  explained:  For  men  and  animals 
first  live  on  milk  alone.  It  must  be  their  food,  for  how 
else  would  they  systematically  live  on  that  first?  How 
do  they  live  on  it  first?  Because  men  and  animals  to 
this  day  live  on  that  food,  just  as  the  father  appor- 
tioned it  in  the  beginning.  Therefore  men  of  the 
upper  three  castes  make  a  new-born  babe  lick  clarified 
butter,  in  contact  with  gold,  in  the  post-natal  cere- 
mony, or,  i.e.  afterwards,  suckle  it.  The  other  castes 
(who  do  not  have  this  ceremony)  do  whichever  is 
practicable.  In  the  case  of  animals  other  than  men, 
they  only  suckle  the  young  one.    And  they  speak  of 

1  So  there  is  no  antagonism  with  such  Vedic  texts  as, 
'One  who  desires  heaven  must  sacrifice'  (T4.  XVI;  Hi.  3). 
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of  a  new-born  calf,  when  somebody  asks  them  how  old 
it  is,  as  not  yet  eating  grass,  i.e.  very  young — still 
living  on  milk.  Whether  they  first  take  clarified  butter 
in  the  post-natal  and  other  ceremonies,  or  whether 
others  drink  milk,  in  either  case  they  drink  but  milk, 
for  clarified  butter,  being  a  modification  of  milk,  is  also 
milk. 

Why  is  the  food  of  animals,  which  is  the  seventh 
in  order,   explained  as  the  fourth?    Because   it   is   a 
means  of  rites.    Rites  such  as  the  Agnihotra  are  per- 
formed with  the  help  of  milk.    And  these  rites,  which 
depend  on  wealth,  are  the  means  of  the  three  kinds  of 
food  to  be  presently  mentioned,  which  are  the  results 
— as  the  two  kinds  of  food,  the  new  and  full  moon 
sacrifices  mentioned  above.    Hence,  falling  under  the 
category  of  rites,   it  is  explained  together  with  them. 
Moreover,  since  both  (they  and  it)  are  equally  means, 
mere    order    should   give    precedence    to    the    natural 
sequence  due  to  sense.    Besides,  this  way  of  explain- 
ing facilitates  understanding.     The    different   kinds   of 
food  can  thus  be  easily  explained  without  a  break,  and 
their  meaning1  too  will  be  easily  grasped.    What  is  the 
meaning  of,   On  it  rests  everything — what  lives  and 
what   does   not?    That  on  milk  indeed,   the  food  of 
animals,  rests  all  this,  the  whole  universe  in  its  three- 
fold division  according  to  the  body,  the  elements  and 
the  gods — that  lives,  the  animate  kingdom,  and  that 
does  not  live,  stationary  objects   such    as   hills.    The 
word  'indeed,'  signifying  something  well-known,  fur- 
nishes the  explanation.     How  is  the  substance  called 

'  That  four  of  .them  are  means  and  three  are  results. 
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milk  the  support  of  everything?  Because  it  is  the 
cause.  And  it  is  a  cause  in  that  it  is  an  integral  part 
•  of  rites  such  as  the  Agnihotra.  That  the  whole 
universe  is  the  result  of  the  oblations  offered  in  the 
Agnihotra  and  other  rites,  is  proved  by  hundreds  of 
Sruti  and  Smrti  texts.  Hence  it  is  quite  proper  to 
explain  the  Mantra  by  the  use  of  the  word  'indeed.' 

It  is  said  in  some  other  Brahmanas  that  by 
making  offerings  of  milk  in  the  fire  for  a  year  one 
conquers  further  death.  The  reference  is  to  the  follow- 
ing: In  a  year  three  hundred  and  sixty  oblations  are 
offered  (counting  morning  and  evening  oblations  as 
one).  That  accounts  for  double  the  number  (splitting 
each  into  two).  The  bricks  called  Yajusmati,  used 
in  making  the  altar  for  the  Agnihotra,  being  also  of  that 
number,  the  oblations  are  looked  upon  as  these  bricks, 
and  so  also  are  the  days  of  the  year.  Through  this 
meditation  based  on  resemblance  people  attain  identity 
with  Fire,  the  Prajapati  called  the  Year.  By  offering 
oblations  for  a  year  in  this  way  one  conquers  further 
death,  i.e.  is  bom  after  death  among  the  gods,  no 
more  to  die.  Thus  do  the  Brahmana  texts  run.  One 
should  not  think  like  that.  He  who  knows  as  stated 
above,  that  everything  rests  on  milk,  being  the  result 
of  the  oblations  of  milk,  conquers  further  death  the 
very  day  he  makes  that  offering — he  has  not  to  wait 
for  a  year,  but  attains  identity  with  th$  universe  in 
one  day.  This  is  expressed  by  the  text,  'Conquers 
further  death,'  i.e.  the  sage  dying  once  or  getting  rid 
of  the  body,  is  identified  with  the  universe,,'  and  does 
not  take  on   another  limited  body   to   make   further 

14 
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death  possible.  What  is  the  reason  of  his  conquering 
further  death  by  attaining  identity  with  the  universe? 
This  is  being  answered:  For  he  offers  all  eatable  food 
to  all  the  gods  by  means  of  the  morning  and  evening 
oblations.  Therefore  it  is  proper  that  he,  by  making 
himself  one  with  the  oblations  and  attaining  identity 
with  all  the  gods  as  their  food— being  the  sum  total  of 
them — does  not  die  any  more.  This  too  has  been 
stated  in  another  Brahmana:  'Brahman,  the  self-born 
(a  man  seeking  identity  with  Hiranyagarbha)  per- 
formed rites.  He  reflected,  "Rites  do  not  produce 
eternal  results.  Well,  let  me  offer  myself  in  all  beings 
(as  in  a  fire)  and  all  beings  in  me.  "  Offering  himself 
in  all  beings  and  all  beings  in  himself,  he  attained  the 
highest  place  among  all  beings,  independence  and 
absolute  rulership'  (S.  XIII.  vii.  i.  i). 

Why  are  they  not  exhausted,  although  they  are 
awlays,  continuously,  being  eaten  ?  Since  the  time 
when  the  father  producing  the  seven  kinds  of  food 
distributed  them  to  different  groups  of  eaters,  they 
have  been  eating  those  foods,  for  they  live  on  them. 
And  they  ought  to  be  exhausted,  since  everything  that 
is  made  must  wear  out.  But  they  are  not  dwindling, 
for  we  see  the  universe  remains  intact.  So  there  must 
be  a  cause  for  their  permanence.  Hence  the  question, 
'Why  are  they  not  exhausted?'  It  is  answered  as 
follows:  The  being  is  indeed  the  cause  of  their  per- 
manence. Just  as  in  the  beginning  the  father  was  the 
producer  of  the  different  kinds  of  food  through  his 
meditation  and  rites  with  five  factors  such  as  the  wife, 
and  their  eater  too,  so  those  to  whom  he  gave  the  foods, 
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although  they  are  their  eaters,  are  their  fathers  as  well, 
for  they  produce  them  through  their  meditation  and 
rites.  This  is  expressed  as  follows:  The  being  who 
eats  the  foods  is  indeed  the  cause  of  their  permanence. 
How?  This  is  being  explained:  For  he  produces  this 
food  of  seven  kinds  that  is  eaten,  consisting  of  the  body 
and  organs,  actions  and  results,  again  and  again 
through  his  meditation  for  the  time  being  and  rites, 
i.e.  the  efforts  of  his  speech,  mind  and  body.  //  he 
does  not  do  this,  not  produce  for  a  moment  the  seven 
kinds  of  food  mentioned  above  through  his  meditation 
and  rites,  it  would  be  exhausted,  or  finished,  being 
continuously  eaten.  Therefore  just  as  the  being  is 
continuously  eating  the  foods,  he  is  also  creating  them 
according  to  his  meditation  and  rites.  Hence  the 
being  is  the  cause  of  their  permanence  by  continuously 
creating  them.  That  is  to  say,  for  this  reason  the  foods 
are  not  exhausted  although  they  are  being  eaten. 
Therefore  the  whole  universe  consisting  of  a  series  of 
meditations  and  rites,  means  and  ends,  actions  and 
results — although,  being  held  together  by  a  stream  of 
work  and  impressions  of  innumerable  beings  in  com- 
bination, it  is  transient,  impure,  flimsy,  resembling  a 
flowing  river  or  a  burning  lamp,  flimsy  like  a  banana 
stalk,  and  comparable  to  foam,  illusion,  a  mirage,  a 
dream,  and  so  on — appears  nevertheless  to  those  who 
have  identified  themselves  with  it  to  be  undecaying, 
eternal  and  full  of  substance.  Hence  for  stimulating 
our  renunciation  the  text  says,  'He  produces  this  food 
through  his  meditation  for  the  time  being  and  rites. 
If  he  does  not  do  this,  it  will  be  exhausted,'  for  from 
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the  second  chapter  the  knowledge  of  Brahman  has  to 
be  inculcated  for  those  who  are  disgusted  with  this 
universe. 

Although  three  kinds  of  food  are  yet  to  be  de- 
scribed, still  taking  them  as  already  explained  along 
with  the  previous  ones,  the  result  of  knowing  these  as 
they  are,  is  being  summed  up:  He  who  knows  this 
cause  of  their  permanence  as  described  above,  means 
that  the  being  (eater)  is  indeed  the  cause  of  their  per- 
manence, for  he  produces  this  food  through  his  medita- 
tion for  the  time  being  and  rites.  If  he  does  not  do 
this,  it  will  be  exhausted.  He  eats  food  with  Pratlka 
is  being  explained:  'Pratlka'  means  pre-eminence  ; 
hence  the  meaning  is,  pre-eminently.  He  who  knows 
that  the  being  who  is  the  father  of  the  different  kinds 
of  food  is  the  cause  of  their  permanence,  pre-eminently 
eats  food  and  never  becomes  a  subsidiary  part  of  it. 
Unlike  an  ignorant  man,  this  sage,  being  the  self  of  the 
foods,  becomes  only  their  eater,  but  never  a  food.  He 
attains  the  gods,  is  identified  with  the  gods,  and  lives 
on  nectar:  This  statement  is  a  eulogy  ;  there  is  no  new 
meaning  in  it. 

'sftroric^sf^T'  ?%  *Rt  ^rsf  jhwh,  diswjkip- 

S$5?T;    'aqwrsffHT    W^P*.,    TR^H,'    'WTOHI 
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srysfr  JFffro:  srunw  II  ^  II 

3.  '  Three  he  designed  for  himself  '  means : 
The  mind,  the  organ  of  speech  and  the  vital 
force;  these  he  designed  for  himself.  (They 
say),  '  I  was  absent-minded,  I  did  not  see  it,' 
T  was  absent-minded,  I  did  not  hear  it.'  It  is 
through  the  mind  that  one  sees  and  hears. 
Desire,  resolve,  doubt,  faith,  want  of  faith, 
steadiness,  unsteadiness,  shame,  intelligence  and 
fear — all  these  are  but  the  mind.  Even  if  one  is 
touched  from  behind,  one  knows  it  through  the 
mind;  therefore  (the  mind  exists).  And  any 
kind  of  sound  is  but  the  organ  of  speech,  for  it 
serves  to  determine  a  thing,  but  it  cannot  itself 
be  revealed.  Prana,  Apana,  Vyana,  Udana, 
Samana  and  Ana — all  these  are  but  the  vital 
force.  This  body  is  identified  with  these — with 
the  organ  of  speech,  the  mind  and  the  vital  force. 

The  three  kinds  of  food — results  of  rites  with  five 
factors — which  have  been  spoken  of,  being  effects  and 
extensive  in  scope,  were  kept  separate  from  the  previ- 
ous ones.  The  succeeding  portion  up  to  the  end  of 
this  section  is  devoted  to  the  explanation  of  them. 
What  is  the  meaning  of,  Three  he  designed  for  him- 
self ?  It  means  :  The  mind,  the  organ  of  speech  and 
vital  force  are  the  three  kinds  of  food  ;  these  the  father, 
after  producing  them  at  the   beginning  of   the   cycle, 
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designed  for  himself.  Of  these,  there  is  a  doubt  regard- 
ing the  existence  and  nature  of  the  mind.  Hence  the 
text  says:  There  is  a  mind  apart  from  the  external 
organs  such  as  the  ear.  For  it  is  a  well-known  fact 
that  even  when  there  is  a  connection  between  the 
external  organ,  the  object  and  the  self,  a  man  does  not 
perceive  that  object,  which  may  be  just  in  front,  and 
when  asked,  'Have  you  seen  this  form?'  he  says,  'My 
mind  was  elsewhere — /  was  absent-minded,  I  did  not 
see  it.'  Similarly  when  asked,  'Have  you  heard  what 
I  have  said?'  he  says,  7  was  absent-minded,  I  did  not 
hear  it.'  Therefore  it  is  understood  that  that  some- 
thing else,  viz.  the  internal  organ  called  mind,  which 
joins  itself  to  the  objects  of  all  the  organs,  exists,  in 
the  absence  of  which  the  eye  and  other  organs  fail  to 
perceive  their  respective  objects  such  as  form  and 
sound,  although  they  have  the  capacity  to  do  so,  and 
in  the  presence  of  which  they  succeed  in  it.  Hence  it 
is  through  the  mind  that  everybody  sees  and  hears,  for 
vision  and  the  like  are  impossible  when  the  mind  is 
engaged. 

After  the  existence  of  the  mind  has  been  proved, 
the  text  proceeds  to  describe  its  nature:  Desire,  sex- 
attraction  and  the  like,  resolve,  deciding  about  a 
thing  which  is  before  us,  that  it  is  white  or  blue 
and  so  on,  doubt,  notion  of  uncertainty,  faith,  belief  in 
the  efficacy  of  rites  directed  to  invisible  ends  (the  here- 
after) as  well  as  in  the  existence  of  the  gods  and  the 
like,  want  of  faith,  the  opposite  notion,  steadiness, 
supporting  the  body  etc.  when  they  droop,  unsteadi- 
ness, the  opposite  of  that,  shame,  intelligence  and  fear 
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— all  these,  all  such,  are  but  the  mind.  They  are  forms 
of  the  mind  or  the  internal  organ.  Another  reason  for 
the  existence  of  the  mind  is  being  stated :  Because  even 
if  one  is  touched  by  anybody  from  behind  invisibly, 
one  knows  it  distinctly,  that  this  is  a  touch  of  the  hand, 
or  that  this  is  a  touch  of  the  knee,  therefore  the  internal 
organ  called  mind  exists.  If  there  is  no  mind  to  distin- 
guish them,  how  can  the  skin  alone  do  this?  That 
which  helps  us  to  distinguish  between  perceptions  is 
the  mind. 

The  mind  then  exists,  and  its  nature  too  has  been 
known.  Three  kinds  of  food,  which  are  the  results  of 
rites,  viz.  the  mind,  the  organ  of  speech  and  the  vital 
force,  were  sought  to  be  explained  here  in  their  divi- 
sions according  to  the  body,  the  elements  and  the  gods. 
Of  these,  only  the  mind,  out  of  the  group  consisting  of 
the  organ  of  speech,  the  mind  and  the  vital  force  as 
relating  to  the  body,  has  been  explained.  Now  the 
organ  of  speech  is  to  be  described.  Hence  the  text 
says:  And  any  kind  of  sound  in  the  world,  whether 
it  is  of  the  articulate  kind  uttered  by  creatures  with 
the  help  of  the  palate  etc.,  or  it  is  of  the  other  kind 
produced  by  musical  instruments  or  clouds  etc.,  »*.<:  but 
the  organ  of  speech.  So  the  nature  of  the  organ  of 
speech  has  been  stated.  Now  its  function  is  being 
described :  For  it,  the  organ  of  speech,  serves  to  deter- 
mine or  reveal  a  thing,  but  it  tannot  itself  be  revealed, 
like  things  ;  it  only  reveals  them,  for  it  is  self-luminous 
like  a  lamp  etc.  The  light  of  a  lamp  and  so  forth  is 
not  of  course  revealed  by  another  light.  Similarly  the 
organ  of  speech  only  reveals  things,  but  cannot  itself 
be  revealed   by   others  (of  the  same  category).    Thus 
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the  Sruti  avoids  a  regressus  in  infinitum  by  saying,  'It 
cannot  itself  be  revealed.'  That  is  to  say,  the  very 
function  of  the  organ  of  speech  is  to  reveal. 

Now  the  vital  force  is  being  described:  Prana, 
the  function  of  which  is  connected  with  the  heart  and 
is  capable  of  moving  to  the  mouth  and  nostrils,  so 
called  because  it  moves  forward.  Apdna,  which  func- 
tions below  the  heart  and  extends  up  to  the  navel  ;  it 
is  called  Apana,  because  it  helps  excretion.  Vyana, 
that  which  regulates  the  Prana  and  Apana  and  is  the 
nexus  between  them,  as  also  the  cause  of  actions 
requiring  strength.  Udana,  that  which  causes  nutri- 
tion, rising  up,  and  so  on  ;  it  extends  from  the  sole  of 
the  feet  to  the  head  and  functions  upwards.  Samana, 
so  called  because  of  assimilating  what  we  eat  and 
drink  ;  it  has  its  seat  in  the  belly  and  helps  the  diges- 
tion of  food.  Ana  is  the  generalisation  of  these  partic- 
ular functions  and  is  concerned  with  the  general  activ- 
ities of  the  body.  Thus  all  these  functions  of  the 
Prana  and  the  rest,  as  described  above,  are  but  the 
vital  force  (Prana).. 

The  Prana,  which  means  the  Ana  (general  nerve 
function)  in  the  body  with  particular  functions,  has 
been  described.  And  its  activity  also  has  been  ex- 
plained by  a  reference  to  its  different  functions.  So 
the  three  kinds  of  food'  called  the  mind,  the  organ  of 
speech  and  the  vital  force  as  relating  to  the  body,  have 
been  explained.  Identified  with  these,  i.e.  their  modi- 
fications, or  composed  of  the  mind,  speech  and  vital 
force  of  Hiranyagarbha — what  is  it?  this  body  in- 
cluding the  organs,  the  microcosm,  called  'self  because 
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it  is  accepted  as  their  self  by  ignorant  people.  That 
which  has  been  described  in  a  general  way  as  'identi- 
fied with  these,'  is  being  elucidated  by  the  specification 
with  the  organ  of  speech,  the  mind  and  the  vital  force. 

The  manifestations  of  those  foods  belonging  to 
Hiranyagarbha  as  they  relate  to  the  elements  are  being 
described : 

&fa';  um\s:tM  sfar*  11  y  II 

4.  These  are  the  three  worlds.  The  organ 
of  speech  is  this  world  (the  earth),  the  mind  is 
the  sky,  and  the  vital  force  is  that  world 
(heaven) . 

These,  the  organ  of  speech,  the  mind  and  the  vital 
force,  are  the  three  worlds  called  the  earth,  sky  and 
heaven.  This  is  being  specified :  The  organ  of  speech 
is  this  world,  the  mind  is  the  sky,  and  the  vital  force 
is  that  world. 

5.  These  are  trje  three  Vedas.  The  organ 
of  speech  is  the  Rg-Veda,  the  mind  is  the  Yajur- 
Veda  and  the  vital  force  the  Sama-Veda. 

fiferc:,  sn^ft  H&W  II  ^  II 


3i8  BgHADARANYAKA    UPAN1SAD  [1.5.6 

6.  These  are  the  gods,  the  Manes  and  men. 
The  organ  of  speech  is  the  gods,  the  mind  the 
Manes,  and  the  vital  force  men. 

fon  *n?n  after  tw .  art  ner  fan,  *n$m, 
arm:  snn  n  \»  11 

7.  These  are  the  father,  mother  and  child. 
The  mind  is  the  father,  the  organ  of  speech  the 
mother,  and  the  vital  force  the  child. 

Similarly  these  are  the  three  Vedas*  etc.  These 
sentences  are  all  easy. 

f^wRi  firf3ityi*4ufe«sidftd  *re  •,  irfote  ferret 

8.  These  are  what  is  known,  what  it  is 
desirable  to  know,  and  what  is /unknown.  What- 
ever is  known  is  a  form  of  the  organ  of  speech, 
for  it  is  the  knower.  The  organ  of  speech 
protects  him  (who  knows  this)  by  becoming  that 
(which  is  known). 

These  are  what  is  known,  what  it  is  desirable  to 
know,  and  what  is  unknown.  This  is  being  specified : 
Whatever  is  clearly  known  is  a  form  of  the  organ  of 
speech.  The  Sruti  itself  gives  the  reason :  For  it  is  the 
knower,  being  self-luminous.  How  can  that  be  other 
than  a  knower  which  brings  to  light  other  objects  as 
well?  It  will  be  stated  later  on,  'Through  the  organ 
of  speech,  O  Emperor,  a  friend  is  known  '  (IV.  i.  2). 
He  who  knows  the  particulars  of  the  organ  of  speech 
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gets  the  following  result:  The  organ  of  speech  pro- 
tects him  who  knows  its  manifestations  as  given  above, 
by  becoming  that  which  is  known.  That  is,  it  becomes 
his  food,  or  object  of  enjoyment,  in  that  form. 

*rem  5  JR  tpt  aspjc^rafij  11  *  11 

9.  Whatever  it  is  desirable  to  know  is  a  form 
of  the  mind,  for  the  mind  is  what  it  is  desirable 
to  know.  The  mind  protects  him  (who  knows 
this)  by  becoming  that  (which  it  is  desirable  to 
know). 

Similarly,  whatever  it  is  desirable  clearly  to  know 
is  a  form  of  the  mind,  for  the  mind,  since  it  takes  the 
form  of  a  doubt  (considers  the  pros  and  cons  of  a 
thing),  is  what  it  is  desirable  to  know.  As  before,  he 
who  knows  the  manifestations  of  the  mind  gets  the 
following  result :  The  mind  protects  him  by  becoming 
that  which  it  is  desirable  to  know,  i.e.  it  becomes  his 
food  in  that  form. 

JflT  «tf  H$»£*INf&  II  \*>  II 

10.  Whatever  is  unknown  is  a  form  of  the 
vital  force,  for  the  vital  force  is  what  is  unknown. 
The  vital  force  protects  him  (who  knows  this)  by 
becoming  that  (which  is  unknown). 

Likewise  whatever  is  completely  unknown,  and 
not.  even  suspected,  is  a  form  of  the  vital  force,  for 
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the  vital  force  is  what  is  unknown,  as  the  Sruti  speaks 
of  it  as  undefined  (Ch.  II.  xxii.  1).  Since  the  organ 
of  speech,  the  mind  and  the  vital  force  have  been 
divided  into  the  forms  of  what  is  known,  what  it  is 
desirable  to  know,  and  what  is  unknown,1  the  state- 
ments, '  These  are  the  three  worlds,  '  and  so  on,  are  to 
be  accepted  solely  on  the  authority  of  the  Sruti.  Since 
we  see  these  three  forms,  viz.  what  is  known,  etc.,  are 
applicable  to  everything,  it  is  from  the  statement  of  the 
Sruti  that  we  are  to  understand  that  the  meditation  is 
to  be  confined  to  the  particular  objects  as  indicated. 
The  vital  force  protects  him  by  becoming  that,  i.e. 
becomes  his  food  in  the  form  of  what  is  unknown.  We 
often  see  that  teachers  and  parents,  for  instance,  help 
their  pupils  and  (very  young)  children,  barely  suspect- 
ed by  or  unknown  to  them.  Similarly  the  mind  and 
vital  force  can  be  the  food  of  the  sage,  barely  suspected 
by  and  unknown  to  him  (respectively). 

The  manifestations  of  the  organ  of  speech,  the 
mind  and  the  vital  force  relating  to  the  elements  have 
been  described.  The  following  (three)  paragraphs  deal 
with  their  manifestations  relating  to  the  gods: 

fcren*ci}sr  z&r,  mzzt  tf*rft,  smHrnrfa:  n  u  n 

11.  The  earth  is  the  body  of  that  organ  of 
speech,  and  this  fire  is  its  luminous  organ.    And 

1  This  is  a  wider  classification  including  all  the  previou* 
ones  mentioned  in  paragraphs  4  to  7,  and  involving  a  cross- 
division.  Nevertheless  we  are  to  take  them  as  they  are,  since 
the  Sruti  recommends  them  for  meditation. 
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as  far  as  the  organ  of  speech  extends,  so  far 
extends  the  earth  and  so  far  does  this  fire. 

The  earth  is  the  body,  or  the  external  container, 
of  that  organ  of  speech  which  has  been  spoken  of  as 
the  food  of  Hiranyagarbha,  and  this  terrestrial  fire  is 
its  luminous  organ,  the  content  of  the  earth.  The  vocal 
organ  of  Hiranyagarbha  has  two  forms:  One  is  the 
effect  (body),  the  container  and  non-luminous:  the 
other  is  the  instrument  (organ),  the  content  and 
luminous.  Both  these,  the  earth  and  fire,  are  but  the 
vocal  organ  of  Hiranyagarbha.  And  as  far  as  the 
organ  of  speech  in  its  twofold  aspect  relating  to  the 
body  and  the  elements  extends,  so  far  throughout 
extends  the  earth,  the  effect,  as  its  container,  and  so 
far  does  this  fire,  which  is  the  content  and  the  instru- 
ment, pervading  the  earth  in  its  luminous  form.  The 
rest  is  similar. 

fsafcft  t  WW-  5  treq  ^Rlt 5(^%  *  t*ef  ^  11  vui 
12.  Heaven  is  the  body  of  this  mind,  and 
that  sun  is  its  luminous  organ.  And  as  far  as  the 
mind  extends,  so  far  extends  heaven,  and  so  far 
does  that  sun.  The  two  were  united,  and  from 
that  the  vital  force  emanated.  It  is  the  Supreme 
Lord.1  It  is.  without  a  rival.  A  second  being  is 
indeed  a  rival.  He  who  knows  it  as  such  has 
no  rival. 

1  This  is  said  for  the  purpose  of  meditation. 
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Heaven  is  the  body,  the  effect,  the  container,  of 
this  mind  that  has  already  been  spoken  of  as  the  food 
of  Hiranyagarbha,  and  that  sun  is  its  luminous  organ, 
the  content.  And  as  far  as  the  mind  in  its  aspect 
relating  to  the  body  or  the  elements  extends,  so  far 
extends  heaven,  which  is  the  container  of  the  mind, 
the  luminous  organ,  and  so  far  does  that  sun,  which 
is  the  luminous  organ  and  the  content.  The  two,  fire 
and  the  sun,  which  are  the  forms  of  the  organ  of  speech 
and  the  mind  relating  to  the  gods,  the  mother  and 
father,  were  united,  between  the  two  halves  of  the 
cosmic  shell  (heaven  and  earth),  the  one  resolving  to 
do  the  function  of  generation  belonging  to  the  father, 
the  mind,  or  the  sun,  and  the  other  that  of  manifesta- 
tion belonging  to  the  mother,  the  organ  of  speech,  or 
fire.  And  from  that  union  the  vital  force,  or  Vayu1 
emanated,  to  function  as  vibration.  It,  that  which 
emanated,  is  the  Supreme  Lord,  and  not  only  that 
but  it  is  also  without  a  rival.  What  is  a  rival?  A 
second  being,  appearing  as  an  adversary,  is  called  a 
rival.  Hence  the  organ  of  speech  and  the  mind, 
although  they  are  different  entities  (from  the  vital 
force),  never  become  its  rivals,  both  being  subordinate 
to  the  vital  force  (on  the  cosmic  plane)  as  in  the  body. 
Incidentally,  the  result  of  meditation  on  this  absence 
of  rivalry  is  as  follows:  He,  the  sage,  who  knows  it, 
the  v»tal  force,  as  such,  as  being  without  a  rival,  has 
no  rival. 

WRi*ta  sron,  arac3(  sntj:,  araTsngr  ^(f$},  a  q^t 

1  The  cosmic  aspect  of  the  vital  force,  symbolised  by  air. 
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5T  3ri  sroft  11  n  11 

13.  Water  is  the  body  of  this  vital  force,  and 
that  moon  is  its  luminous  organ.  And  as  far  as 
the  vital  force  extends,  so  far  extends  water,  and 
so  far  does  that  moon.  These  are  all  equal,  and 
all  infinite.  He  who  meditates  upon  these  as 
finite  wins  a  finite  world,  but  he  who  meditates 
upon  these  as  infinite  wins  an  infinite  world. 

Water  is  the  body,  the  effect,  the  container  of  the 
organs,  of  this  vital  force  that  is  the  food  of  Hiranya- 
garbha,  not  of  the  vital  force  that  has  just  been 
described  as  the  child,  and  that  moon  is  its  luminous 
organ,  as  before.  And  as  far  as  the  vital  force  in  its 
aspects  relating  to  the  body  etc.  extends,  so  far  extends 
water,  and  so  far  does  that  moon,  the  content  of  the 
water,  the  organ,  which  in  its  aspects  relating  to  the 
body  and  the  elements  pervades  the  water.  So  these 
are  the  three  kinds  of  food,  called  the  organ  of  speech, 
the  mind,  and  the  vital  force,  which  were  produced  by 
the  father  through  rites  with  five  factors.  And  the 
whole  universe  in  its  aspects  relating  to  the  body  and 
the  elements  is  pervaded  by  these.  There  is  nothing 
besides  these,  either  of  the  nature  of  an  effect  or  an 
instrument  (body  or  organ),  and  Hiranyagarbha  is  the 
sum  of  these.  These,  the  organ  of  speech,  the  mind, 
and  the  vital  force,  are  all  equal  in  extensity — pervade 
whatever  concerns  the  animate  world  in  its  aspects 
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relating  to  the  body  and  the  elements,  and  for  this 
very  reason  they  are  infinite,  for  they  last  as  long  as 
the  relative  universe.  Surely  we  do  not  know  of  any 
relative  universe  apart  from  the  bodies  and  organs. 
And  it  has  been  stated  (pars.  11-13)  that  speech,  mind 
and  the  vital  force  consist  of  the  body  and  organs.  He 
who,  whoever,  meditates  upon  these — which  are  a  part 
and  parcel  of  Hiranyagarbha — in  their  aspect  relating 
to  the  body  or  the  elements,  as  finite,  wins  a  finite 
world — a  result  which  is  commensurate  with  that  medi- 
tation. That  is,  he  is  born  as  finite,  not  as  one  with 
these.  But  he  who  meditates  upon  these  as  infinite, 
as  consisting  of  the  universe,  a  part  and  parcel  of  all 
beings,  and  unlimited,  wins  an  infinite  world. 

It  has  been  said  that  the  father,  after  producing 
seven  kinds  of  food  through  rites  with  five  factors, 
designed  three  of  them  for  himself.  These,  the  results 
of  those  rites,  have  been  explained.  Now  how  are 
these  the  results  of  those  rites?  This  is  being  answered: 
Because  those  three  kinds  of  food  also,  we  find,  have 
five  factors,  for  wealth  and  rites  can  also  be  included 
in  them.  Of' them,  the  earth  and  fire,  as  has  been 
explained,  are  the  mother,  heaven  and  the  sun  are  the 
father,  and  the  vital  force  (Vayu),  which  is  between 
these  two,  is  the  child.  In  order  to  show  how  wealth 
and  rites  can  be  included  in  them  the  next  two 
paragraphs  are  being  introduced. 
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14.  This  Prajapati  (Hiranyagarbha)  has 
sixteen  digits  and  is  represented  by  the  year. 
The  nights  (and  days)  are  his  fifteen  digits,  and 
the  constant  one  is  his  sixteenth  digit.  He  (as 
the  moon)  is  filled  as  well  as  wasted  by  the 
nights  (and  days).  Through  this  sixteenth  digit 
he  permeates  all  these  living  beings  on  the  new- 
moon  night  and  rises  the  next  morning.  There- 
fore, on  this  night  one  should  not  take  the  life  of 
living  beings,  not  even  of  a  chameleon,  in  adora- 
tion of  this  deity  alone. 

This  Prajapati  consisting  of  the  three  kinds  of 
food,  who  is  under  consideration,  is  being  particularly 
described  as  the  year.  He  has  sixteen  digits  or  mem- 
bers and  is  represented  by  the  year,  consists  of  the 
year,  or  is  Time.  The  nights  and  the  days,  i.e.  the 
lunar-  days,  are  the  fifteen  digits  of  this  Prajapati  con- 
sisting of  time,  and  the  constant  one,  which  is  ever  the 
same,  is  his  sixteenth  digit.  He  is  filled  as  well  as 
wasted  by  the  nights,  the  lunar  days,  called  the  digits. 
In  the  bright  fortnight  the  Prajapati  who  is  the  moon 
is  filled  by  the  lunar  days  beginning  with  the  first, 
through  the  gradual  increase  of  digits,  i.e.  waxes,  till 

15 
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he  attains  the  fulness  of  his  orb  on  the  full-moon  night, 
and  is  also  wasted  by  them  in  the  dark  fortnight 
through  the  gradual  decrease  of  digits,  till  only  the 
constant  digit  is  left  on  the  new-moon  night.  Through 
this  abiding  sixteenth  digit  called  the  constant  one,  he, 
the  Prajapati  who  is  Time,  permeates  all  these  living 
beings  by  means  of  the  water  they  drink  and  the  herbs 
they  eat — pervades  them  in  these  two  forms — on  the 
new-moon  night  and,  staying  there  overnight,  rises  the 
next  morning,  joined  to  the  second  digit. 

Thus    that    Prajapati    consists    of    five    factors: 
Heaven  and  the  sun  as  well  as  mind  are  the  father  ; 
the  earth  and  fire  as  well  as  the  organ  of  speech  are 
his  wife,  the  mother  ;  the  vital  force  is  their  child  ;  the 
lunar  days,  or  digits,   are  wealth,  for  they  increase 
and  decrease  like  it  ;  and  the  fact  that  these  digits, 
which   are   divisions  of   time,    cause   changes   in   the 
universe  is  the  rite.     Thus  this  Prajapati,  as  a  whole, 
emerges  as  the  result  of  rites  with  five  factors,  which 
is  quite  in  accordance  with  his  desire,  'Let  me  have   a 
wife,  so  that'  I  may  be  born.    And  let  me  have  wealth, 
so  that  I  may  perform  rites  '  (I.  iv.  17).     It  is  an 
accepted  principle  in  life  that  the  effect  is  commen- 
surate with  the  cause.    Because  this  moon  on  this  night 
abides  in  her  constant  digit  permeating  all  living  be- 
ings, therefore  on  this  new-moon  night  one  should  not 
take  the  life  of  living  beings,,  not  kill  them,  not  even 
of  a  chameleon,  which  is  naturally  vicious  and  is  killed 
by  people,  because  the  very  sight  of  it  is  inauspicious. 
One  may  ask  :     Is  not  the  killing  of  animals  forbidden 
by  the  dictum,  '  One  must  not  kill  any  animal  except 
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where  it  is  prescribed  by  the  scriptures'  (Cf.  Ch.  VIII. 
xv.  i)?  To  this  we  reply:  Yes,  it  is  ;  the  present  text, 
however,  does  not  make  an  exception  to  that  rule  about 
the  killing  of  animals  at  other  times  that  the  new-moon 
night,  or  even  of  the  chameleon,  but  is  only  (a  special 
prohibition)  in  adoration  of  this  deity,  the  moon. 

$fol?fr  ;  B^IWT  H^WfcW,  jrfviWJH  i  K*:W«KlfM 

Wlf:  II  tH  II 

15.  That  Prajapati  who  has  sixteen  digits 
and  is  represented  by  the  year  is  indeed  this  man 
who  knows  as  above.  Wealth  constitutes  his 
fifteen  digits,  and  the  body  his  sixteenth  digit. 
He  is  filled  as  well  as  wasted  by  wealth.  This 
body  stands  for  a  nave,  and  wealth  is  the  felloe. 
Therefore  if  a  man  loses  everything,  but  he  him- 
self lives,  people  say  that  he  has  only  lost  his 
outfit. 

He  who  has  been  remotely  described  as  that 
Prajapati  who  has  sixteen  digits  and  is  represented  by 
the  year,  should  not  be  considered  to  be  altogether 
remote,  because  he  is  directly  observed  as  this  one. 
Who  is  it?  This  man  who  knows  the  Prajapati  con- 
sisting of  the  three  kinds  of  food  to  be  identical  with 
himself,  as  described  above.    What   is   the   similarity 
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between  them?  This  is'being  explained:  Wealth  such 
as  cattle  constitutes  the  fifteen  digits  of  this  man  who 
knows  as  above,  for  it  increases  and  decreases,  and  it 
aids  the  performance  of  rites.  To  contribute  to  his 
completeness,  the  body  is  the  sixteenth  digit  of  this 
sage,  corresponding  to  the  constant  digit  (of  the  moon). 
Like  the  moon  he  is  filled  as  well  as  wasted  by  wealth. 
This  is  a  familiar  thing  in  everyday  life.  This  stands 
for  a  nave,  is  fit  to  be  such.  What  is  it?  This  body. 
And  wealth  is  the  felloe,  stands  for  the  external  out- 
fit, like  the  spokes  and  felloes  of  a  wheel.  Therefore 
even  if  a  man  loses  everything,  suffers  that  affliction, 
but  he  himself,  corresponding  to  the  nave  of  a  wheel, 
lives,  people  say  that  he  has  only  lost  his  outfit,  been 
deprived  of  his  outer  trappings,  like  a  wheel  losing  its 
spokes  and  felloes.  That  is  to  say,  if  he  is  alive,  he 
again  grows  by  means  of  wealth,  corresponding  to  the 
spokes  and  felloes. 


Thus  it  has  been  explained  how  a  man  by  the 
performance  of  rites  with  five  factors  combined  with 
meditation,  the  divine  wealth,  becomes  the  Prajapati 
consisting  of  the  three  kinds  of  food.  And  it  has  also- 
been  said  that  wealth  such  as  the  wife  stands  for  the 
outfit.  In  the  previous  portion  it  has  only  been  known 
in  a  general  way  that  sons,  rites  and  meditation  lead 
to  the  attainment  of  the  worlds,  but  not  that  there  is 
a  very  definite  relation  between  them  and  those  results. 
This  relation  between  the  means  such  as  the  son  and 
the  particular  results  has  to  be  stated.  '  Hence  the 
following  paragraph  : 
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«5ta>  *%  5  ^K*  wggreta;  s^fci  3^:,  sn^sr 

«E&irT  5  !RHtin  fa^Btat:,  ftswr  ^jta:  5  %q<*l»t 

i  ^taiRt  £s:,  awrfs^rf  n$M?a  II  U  II 

16.  There  are  indeed  three  worlds,  the 
'  world  of  men,  the  world  of  the  Manes  and  the 
world  of  the  gods.  This  world  of  men  is  to  be 
won  through  the  son  alone,  and  by  no  other  rite; 
the  world  of  the  Manes  through  rites;  and  the 
world  of  the  gods  through  meditation.  The 
world  of  the  gods  is  the  best  of  the  worlds. 
Therefore  they  praise  meditation. 

The    word    'Atha'    is    introductory.      There    are 
indeed  three  worlds  attainable  by  means  mentioned  in 

4he   scriptures,   neither   more   nor   less 'Indeed'    is 

intensive Which  are  they?     The  world  of  men,  the 

world  of  the  Manes  and  the  world  of  the  gods.  Of 
these,  this  world  of  men  is  to  be  won  or  attained 
through  the  son  alone  as  means,  and  by  no  other  rite, 
mor .  meditation.  The  last  two  words  are  understood. 
How  this-  world  is  to  be  won  through  the  son  we  shall 
■explain  later  on.  The  world  of  the  Manes  through 
rites  alone  such  as  the  Agnihotra,  neither  through  the 
son  nor  through  meditation.  And  the  world  of  the 
gods  through  meditation,  neither  through  the  son  nor 
through  rites.  The  world  of  the  gods  is  the  best  of  the 
three  worlds.  Therefore  they  praise  meditation,  as 
being  the  means  of  attaining  it. 
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sgr,  etf  *hp,  c#  ^ta>  jfo  %  jet  jv  ac*nf,  ^  sgr, 
H&fortT  I     *J  ^  fc  *  3*!*!**!  ?$*f  *w  |c^- 

17.  Now  therefore  the  entrusting:  When  a 
man  thinks  he  will  die,  he  says  to  his  son,  'You 
are  Brahman,  you  are  the  sacrifice,  and  you  are 
the  world.'  The  son  replies,  'I  am  Brahman, 
I  am  the  sacrifice,  and  I  am  the  world.'  (The 
father  thinks:)  'Whatever  is  studied  is  all 
unified  in  the  word  "Brahman."  Whatever 
sacrifices  there  are,  are  all  unified  in  the  word 
"  sacrifice.  "  And  whatever  worlds  there  are, 
are  all  unified  in  the  word  "  world.  "  All  this 
(the  duties  of  a  householder)  is  indeed  this  much. 
He,  being  all  this,  will  protect  me  from  (the  ties 
of)  this  world.  '  Therefore  they  speak  of  an 
educated  son  as  being  conducive  to  the  world. 
Hence  (a  father)  teaches  his  son.  When  a  father 
who  knows  as  above  departs  from  this  world,  he 
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penetrates  his  son  together  with  the  organ  of 
speech,  the  mind  and  the  vital  force.  Should 
anything  be  left  Undone  by  him  through  any  slip 
the  son  exonerates  him  from  all  that.  Therefore 
he  is  called  a  son.  The  father  lives  in  this  world 
through  the  son.  Divine  and  immortal  speech, 
mind  and  vital  force  permeate  him. 

Thus  the  three  means  called  the  son,  rite  and 
meditation  have  been  connected  with  their  respective 
results,  the  three  worlds.  A  wife,  being  an  aid  to  the 
obtaining  of  a  son  and  the  performance  of  rites,  is  not 
a  separate  means,  and  has  therefore  not  been  separate- 
ly mentioned.  Wealth  too,  being  an  aid  to  the  per- 
formance of  rites,  is  not  a  separate  means.  It  is  a 
well-known  fact  that  meditation  and  rites  lead  to  the 
winning  of  the  worlds  by  merely  coming  into  existence. 
But  one  does  not  know  how  a  son,  not  being  of  the 
nature  of  an  activity,  can  help  to  win  them.  This 
has  to  be  explained.  Now  therefore  follows  the 
entrusting.  This  is  the  name  of  the  rite  which  is  going 
to  be  described.  It  is  called  'entrusting,'  because  a 
father  in  this  manner  entrusts  his  own  duties  to  his 
son.  When  should  this  be  done?  This  is  being 
stated  :  When  a  man,  a  father,  on  account  of  some 
omen  or  otherwise,  thinks  he  will  die,  he  says  to  his 
son,  calling  him,  'You  are  Brahman,  you  are  the 
sacrifice,  and  you  are  the  world.'  The  son,  thus 
addressed,  replies,  '  I  am  Brahman,  I  am  the  sacrifice, 
and  I  am  the-  world.  '  Having  already  been  instructed, 
Jhe  knows  what  to  do  ;  so  he  says  these  three  sentences. 
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Thinking  the  meaning  of  these  sentences  to  be 
hidden,  the  Sruti  proceeds  to  explain  them.    Whatever 
is  studied  has  been  or  remains  to  be  studied,  is  all 
unified  in  the  word  'Brahman.'    That  is,  let  the  study 
of  the  Vedas  which  so  long  was  my  duty,  be-  hence- 
forth done  by  you,  for  you  are  Brahman.    Similarly 
whatever  sacrifices  there  are,  that  were  to  be  performed 
by  me,  whether  I  have  performed  them  or  not,  are  all 
unified  in  the  word  'sacrifice.'    That  is,  let  whatever 
sacrifices  I  used  to  perform,  be  henceforth  performed 
by  you;  for  you   are  the  sacrifice.     And   whatever 
worlds  there  are,  that  were  to  be  won  by  me,  whether 
I  have  won  them  or  not,  are  all  unified  in  the  word 
'world.'     Henceforth  you  should  win  them,  for  you 
are  the  world.     From  now  on  I  entrust  to  you  the 
resolve  which  was  mine  of  dutifully  undertaking  study, 
sacrifices  and  the  conquest  of  the  worlds,  and  I  am 
freed  from  the  resolve  concerning  these  ties  of  duty. 
All  this  the  son  accepted  as  it  was,  having  been  in- 
structed to  that  effect. 

Guessing  this  intention  of  the  father,  the  Sruti 
says:  All  this,  the  whole  duty  of  a  householder,  is 
indeed  this  much,  viz.  that  he  must  study  the  Vedas, 
perform  sacrifices  and  win  the  worlds.  He,  being  all 
this,  taking  all  this  load  of  mine  off  me  and  putting  it 
on  himself,  will  protect  me  from  this  world.  The  past 
tense  has  been  used  in  the  sense  of  the  future,  there 
being  no  restriction  about  tense  in  the  Vedas.  Because 
a  son  who  is  thus  trained  will  free  his  father  from  this 
world,  i.e.  from  the  ties'  of  duty  on  earth,  therefore 
Brahmanas  speak  of  an  educated  son  as  being  con- 
ducive to  the  world  for  his  father.     Hence  a  father 
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teaches  his  son,   hoping   he   will   be   conducive  to  his 
attainment  of  the  world.      When  a  father  who  knows 
as  above,   who  has  entrusted  his  resolve  about  his 
duties  to  his  son,   departs  from  this  world,  ,he  pene- 
trates or  pervades  his  son  together  with  the  organ  of 
speech,  the  mind  and  the  vital  force,  which  are  under 
consideration.     Owing  to  the  cessation  of  the  cause 
(false  notion  etc.)  which  limited  them  to  the  body,  the 
father's  organ  of  speech,  mind  and  vital  force  pervade 
everything  in  their  cosmic  form  as  the  earth,  fire  and 
so  on,  like  the  light  of  a  lamp  within  a  jar  when  the 
latter  is  broken.     The  father  too  pervades  everything 
along  with  them,  for  he  is  identified  with  the  organ 
of  speech,  the  mind  and  the  vital  force.    He  thinks,  'I 
am  the  infinite  organ  of  speech,  mind  and  vital  force, 
whose   manifestations  have   various   aspects   such   as 
that  relating   to  the  body.  '     Therefore  it  has  been 
rightly  said,  '  He  penetrates  his  son  together  with  the 
organ  of  speech,  the  mind  and  the  vital  force,  '  for  he 
follows  these.    He  becomes  the  self  of  all  including  the 
son.     The  idea  is  this  :      A  father  who  has  a  son 
instructed  in  this  way  remains  in  this  very  world  as 
that  son  ;  that  is,  he  should  not  be  considered  to  be 
dead.     Witness  another  Sruti,   'This  other  self  of  his 
is  his  substitute  for  the  performance  of  meritorious 
rites'  (Ai.  IV.  4,  adapted). 

Now  the  derivation  of  the  word  'Putra'  (son)  is 
being  given:  Should  anything,  any  duty,  be  left  w«- 
done  by  him,  the  father,  through  any  slip  or  slight 
omission  in  the  middle,  the  son  exonerates  him  from 
all  that  unfulfilled  duty  of  his  standing  as  an  obstacle 
to  his  attainment  of  the ,  world,  by  fulfilling  it  him- 
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self.  Therefore,  because  he  saves  his  father  by  fulfill- 
ing .his  duties,  he  is  called  a  son.  This  is  the  deriva- 
tive meaning  of  the  word  Tutra' — one  who  'saves'  the 
father  by  '  completing '  his  omissions.  The  father 
although  dead,  is  immortal  and  lives  in  this  world 
through  such  a  son.  Thus  he  wins  this  world  of  men 
through  his  son.  The  world  of  the  Manes  and  that  of 
the  gods  are  not  won  in  that  way,  but  simply  by  the 
fact  of  existence  of  meditation  and  rites.  These  help 
to  attain  the  worlds  not  by  undertaking  some  other 
activity  like  the  son,  but  by  simply  coming  into  exist- 
ence. Divine  and  immortal  speech,  mind  and  vital 
force,  those  pertaining  to  Hiranyagarbha,  permeate 
him,  this  father  who  has  entrusted  his  duties  to  his 
son.  ' 

18.  The  divine  organ  of  speech  from  the 
earth  and  fire  permeates  him.  That  is  the  divine 
organ  of  speech  through  which  whatever  he  says 
is  fulfilled. 

How  does  this  take  place?  This  will  be  explained 
in  this  and  the  next  two  paragraphs.  The  Sruti  itself 
has  shown  that  the  son,  rites  and  meditation  lead 
respectively  to  the  world  of  men,  of  the  Manes  and  of 
the  gods.  Here  some  prattlers  (the  Mimaihsakas) 
ignorant  of  the  particular  import  of  the  Sruti  say  that 
the  means  such  as  the  son  lead  to  liberation.  The 
Sruti  has  thus  gagged  them:  Beginning  with  the 
statement  that  rites  with  five  factors  are  undertaken    . 
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with  material  ends,  in  the  passage,  '  Let  me  have  a 
wife,  '  etc.  (I.  iv.  17),  it  has,  among  other  things,  con- 
cluded by  connecting  the  son  and  the  rest  with  their 
respective  results.  Therefore  it  is  proved  that  the 
Sruti  text  referring  to  the  (three)  debts  applies  to  an 
ignorant  man  and  not  one  who  has  realised  the  Supreme 
Self.  It  will  also  be  stated  later  on,  '  What  shall  we 
achieve  through  children,  we  who  have  attained  this 
Self,  this  world?'  (IV.  iv.  22). 

Others1  say  that  the  winning  of  the  worlds  of  the 
Manes  and  the  gods  means  turning  away  from  them. 
And  if  one  has  a  son  and  at  the  same  time  performs 
rites  and  meditation  together,  one  turns  away  from 
these  three  worlds,  and  through  the  knowledge  of  the 
Supreme  Self  attains  liberation.  Hence,  they  say,  the 
means  such  as  the  son  lead  indirectly  to  liberation 
itself.  To  silence  them  also,  this  portion  of  the  Sruti 
sets  itself  to  show  the  results  attained  by  a  man  who 
has  a  son  to  whom  he  has  entrusted  his  own  duties, 
who  performs  rites  and  who  knows  the  meditation  on 
the  three  kinds  of  food  as  identical  with  himself.  And 
one  cannot  say  that  this  very  result  is  liberation,  for 
it  is  connected  with  the  three  kinds  of  food,  and  all  the 
foods  are  the  effects  of  meditation  and  rites,  since  the 
father  is  stated  to  produce  them  again  and  again,  and 
there  is  the  statement  about  decay,  '  If  he  does  not  do 
this,  it  would  be  exhausted '  (I.  v.  2).  Thus  only 
would  the  mention  of  the  effect  and  instrument  in  the 
words,  'body'  and  'luminous  organ'  (I.  v.  11-13),  be 
appropriate.    Besides,   the   topic   is   concluded   by   a 

1  Bhartrprapanca  is  meant. 
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representation  of  the  foods  as  consisting  of  name, 
form  and  action  :  'This  (universe)  indeed  consists  of 
three  things,  '  etc.  (I.  vi.  1).  And  it  cannot  be  deduced 
from  this  one  sentence  in  question  (I.  v.  16)  that  these 
three  means  being  combined  lead  to  liberation  in  the 
case  of  some,  and  identity  with  the  three  kinds  of  food 
in  the  case  of  others,  for  the  sentence  only  admits  of 
a  single  interpretation,  viz.  that  means  such  as  the  son 
lead  to  identity  with  the  three  kinds  of  food. 

The  divine  organ  of  speech,  that  which  relates  to 
the  gods,  from  the  earth  and  fire  permeates  him,  this 
man  who  has  entrusted  his  duties  to  his  son.  The 
divine  organ  of  speech,  consisting  of  the  earth  and 
fire,  is  the  material  of  the  vocal  organs  of  all.  But 
(in  an  ignorant  man)  it  is  limited  by  attachment  and 
other  evils  pertaining  to  the  body.  In  the  case  of  the 
sage,  these  evils  being  eliminated,  it  becomes  all- 
pervading,  like  water,  or  like  the  light  of  a  lamp,  when 
its  obstruction  has  been  removed.  This  is  expressed 
by  the  text,  'The  divine  organ  of  speech  from  the  earth 
and  fire  permeates  him.'  And  that  is  the  divine  organ 
of  speech,  devoid  of  ^the  evils  of  falsehood  etc.  and 
pure,  through  which  whatever  he  says  about  himself 
or  others  is  fulfilled.  That  is,  his  speech  becomes 
infallible  and  irresistible. 

19.    The  divine  mind  from  heaven  and  the 
sun  permeates  him.    That  is  the  divine  mind 
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through   which   he    only   becomes    happy   and 
never  mourns. 

Similarly  the  divine  mind  from  heaven  and  the 
sun  permeates  him.  And  that  is  the  divine  mind, 
being  naturally  pure,  through  which  he  only  becomes 
happy  and  never  mourns,  not  being  connected  with 
the  causes  of  grief. 

20.  The  divine  vital  force  from  water  and 
the  moon  permeates  him.  That  is  the  divine 
vital  force  which,  when  it  moves  or  does  not 
move,  feels  no  pain  nor  is  injured.  He  who 
knows  as  above  becomes  the  self  of  all  beings. 
As  is  this  deity  (Hiranyagarbha),  so  is  he.  As 
all  beings  take  care  of  this  deity,  so  do  they  take 
care  of  him.  Howsoever  these  beings  may 
grieve,  that  grief  of  theirs  is  connected  with 
them.  But  only  merit  goes  to  him.  No  demerit 
ever  goes  to  the  gods. 

Likewise  the  divine  vital  force  from  water  and  the 
moon  permeates  Mm.  It  is  being  specified  :  That  is 
the  divine  vital  force  which,  when  it  moves  among  the 


238  BRHADARAlfiYAKA    UPANI$AD  [r.5.20 

different  beings  taken  individually,  or  does  not  move, 
when  they  are  taken  collectively — or  moves  in  moving 
animals  and  does  not  move  in  stationary  objects — 
feels  no  pain,  is  not  affected  by  fear  that  causes 
sorrow,  nor  is  injured  or  killed.  He  who  knows  the 
meditation  on  the  three  kinds  of  food  as  identical  with 
himself,  as  described  above,  becomes  the  self  of  all 
beings,  becomes  their  vital  force,  their  mind  and  their 
speech,  and  thus,  being  the  self  of  all  beings,  becomes 
omniscient  and  the  doer  of  everything  as  well.  This 
is  the  import.  As  is  this  deity,  Hiranyagarbha,  who 
attained  this  state  first,  so  is  he — his  omniscience  or 
omnipotence  is  never  thwarted.  'He'  refers  to  the 
sage  who  is  compared  with  the  other.  Moreover,  as 
all  beings  take  care  of  or  worship  this  deity,  Hiranya- 
garbha, through  sacrifices  etc-.,  so  do  they  take  care  of 
him,  one  who  knows  as  above,  constantly  offer  him 
worship  consisting  of  sacrifices  etc. 

Now  a  doubt  arises  :  It  has  been  said  that  he 
becomes  the  self  of  all  beings.  Hence,  being  identified 
with  their  bodies  and  organs,  he  may  be  affected  by 
their  joys  and  sorrows.  To  which  the  answer  is  :  Not 
so,  for  his  understanding  is  not  limited.  It  is  those 
that  identify  themselves  with  limited  objects  who  are 
seen  to  be  affected  by  sorrow  when,  for  instance,  they 
are  abused  by  anybody,  thinking  he  has  abused  them. 
But  this  sage  who  is  the  self  of  all  has  no  particular 
notion  of  identity  with  either  the  object  that  is  abused 
or  the  agency  that  abuses,  and  cannot  therefore  be 
miserable  on  that  account.  And  there  is  no  ground 
for  sorrow  as  in  the  case  of  that  due  to  someone's 
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death.  As  when  somebody  dies,  a  man  feels  miser- 
able, thinking  that  he  was  his  son  or  brother — the  grief 
being  due  to  this  relationship,  and  where  this  cause  is 
absent,  one,  although  witnessing  that  death,  is  not 
afflicted,  similarly  this  divine  being,  who  is  not  identi- 
fied with  limited  things,  having  no  defects  such  as  the 
false  notions  about  'mine'  or  'yours,'  and  so  on,  which 
lead  to  misery,  is  not  affected  by  it. 

This  is  being  expressed:  Howsoever  these  beings 
may  grieve,  that  grief  of  theirs,  the  pain  due  to  that 
grief  and  the  like,  is  connected  with  them,  for  it  is  due 
to  their  identification  with  limited  things.  But  in  the 
case  of  one  who  is  the  self  of  all,  what  can  be  connected, 
or  disconnected,  and  with  what?  But  only  merit,  i.e. 
good  results,  goes  to  him,  the  sage  who  is  enjoying  the 
status  of  Hiranyagarbha.  He  has  done  exceedingly 
meritorious  work  ;  hence  only  the  results  of  that  go  to 
him.  No  demerit  ever  goes  to  the  gads,  for  there  is 
no  scope  for  the  results  of  evil  actions  among  them. 
That  is,  misery,  which  is  the  result  of  evil  actions,  does 
not  go  to  them. 

Meditation  on  all  three — the  organ  of  speech,  the 
mind  and  the  vital  force — without  any  distinction  has 
been  described  in  the  passage,  'These  are  all  equal, 
and  all  infinite'  (I.  v.  13).  No  speciality  attaching  to 
any  one  of  these  has  been  mentioned.  Should  one 
understand  this  as  it  is,  or  upon  examination  may 
some  distinction  be  found  in  any  one  of  these  either 
for  the  purposes  of  a  vow  or  meditation?  This  is  being 
answered : 


24o  B#HADARAljlYAKA    UPANI?AD  [1.5-21 
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S^ft,  *38«i  l^i'dal  fsraa  sc^wncnn  n  ^  n 

21.  Now  a  consideration  of  the  vow :  Praja- 
pati .  projected  the  organs.  These,  on  being 
projected,  quarrelled  with  one  another.  The 
organ  of  speech  took  a  vow,  '  I  will  go  on  speak- 
ing. '  The  eye:  '  I  will  see. '  The  ear:  'I  will 
hear.  '  And  so  did  the  other  organs  according  to 
their  functions.  Death  captured  them  in  the 
form  of  fatigue — it  overtook  them,  and  having 
overtaken  them  it  controlled  them.  Therefore 
the  organ  of  speech  invariably  gets  tired,  and  so 
do  the  eye  and  the  ear.  But  death  did  not  over-' 
take  this  vital  force  in  the  body.  The  organs 
resolved  to  know  it.  '  This  is  the  greatest 
among  us  that,  when  it  moves  or  does  not  move, 
feels  no  pain  nor  is  injured.    Well,  let  us  all  be 
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of  its  form.  '  They  all  assumed  its  form.  There- 
fore they  are  called  by  this  name  of  '  Prana.  ' 
That  family  in  which  a  man  is  born  who  knows 
as  above,  is  indeed  named  after  him.  And  he 
who  competes  with  one  who  knows  as  above 
shrivels,  and  after  shrivelling  dies  at  the  end. 
This  is  with  reference  to  the  body. 

Now  begins  a  consideration  of  the  vow  or  act  of 
meditation — among  these  organs  whose  function  is  to 
be  observed  as  a  vow?  Prajdpali  (Viraj),  after  pro- 
jecting the  beings,  projected  the  organs  such  as  that 
of  speech,  called  here  'work,'  because  they  are  in- 
struments of  work.  The  particle  'ha'  denotes  tradi- 
tion. These,  on  being  projected,  quarrelled  with  one 
another.  How?  The  organ  of  speech  took  a  vow,  'I 
will  go  on  speaking,  will  never  stop  doing  my  function 
of  speaking.  If  there  is  anybody  who,  like  me,  can 
keep  at  .his  function,  let  him  show  his  strength.' 
Similarly  the  eye:  'I  will  see.'  The  ear:  'I  will  hear.' 
And  so  did  the  other  organs  according  to  their  respect- 
ive functions.  Death,  the  destroyer,  captured  them, 
the  organs,  in  the  form  of  fatigue.  How?  It  overtook 
them,  appeared  among  those  organs,  as  they  were 
engaged  in  their  functions,  in  the  form  of  fatigue,  and 
having  overtaken  them  it,  death,  controlled  them,  i.e. 
stopped  them  from  functioning.  Therefore,  to  this  day, 
the  organ  of  speech,  being  engaged  in  its  function  of 
speaking,  invariably  gets  tired,  ceases  to  function, 
being  affected  by  death  in  the  form  of  fatigue.  And 
so  do  the  eye  and  the  ear.     But  death  in  the  form  of 
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fatigue  did  not  overtake  this  vital  force  in  the  body, 
which  functions  in  the  mouth.  Therefore  even  now  it 
functions  tirelessly.  The  other  organs  resolved  to  know 
it.  'This  is  the  greatest,  foremost,  among  us,  because, 
when  it  moves  or  does  not  move,  it  feels  no  pain  nor 
is  injured.  Well,  let  us  now  all  be  of  its  form,  identify 
ourselves  with  the  vital  force.'  Having  decided  thus, 
they  all  assumed  its  form,  realised  the  vital  force  as 
their  own  self — observed  the  function  of  the  vital  force 
as  a  vow,  thinking  their  own  functions  as  insufficient 
to  ward  off  death.  Because  the  other  organs  have  the 
form  of  the  vital  force  in  so  far  as  they  are  mobile,  and 
have  their  own  form  in  so  far  as  they  perceive  objects, 
therefore  they,  the  organ  of  speech  and  the  rest,  are 
called  by  this  name  of  'Prana.'  Nothing  can  be  mobile 
except  the  vital  force.  And  we  observe  that  the 
functions  of  the  organs  are  always  preceded  by  move- 
ment. 

That  family  in  which  a  man  is  born  who  knows 
as  above,  that  all  the  organs  are  but  the  vital  force  and 
are  named  after  it,  is  indeed  named  after  him  by 
people.  It  is  known  by  the  name  of  the  sage,  that  it 
is  the  family  of  such  and  such,  as  'the  line  of  Tapatl.'1 
This  is  the  result  accruing  to  one  who  knows  as  above, 
that  the  organ  of  speech  and  the  rest  are  but  forms  of 
the  vital  force  and  are  named  after  it.  And  he  who 
competes  as  a  rival  with  one  who  knows  as  above,  with 
the  sage  who  identifies  himself  with  the  vital  force, 
shrivels  in  this  very  body,  and  after  shrivelling  dies  at 
the  end,  he  does  not  die  suddenly  without  suffering. 

1  The  daughter  of  the  sun. 
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This  is  with  reference  to  the  body:  Here  is  concluded 
the  subject  of  meditation  on  the  vital  force  as  identical 
with  oneself  in  so  far  as  it  relates  to  the  body.  That 
relating  to  the  gods  will  be  next  taken  up. 

4m«H*tfodT  %m  ^I^:  II  ^R  II 

22.  Now  with  reference  to  the  gods:  Fire 
took  a  vow,  '  I  will  go  on  burning.,'  The  sun: 
'  I  will  give  heat. '  The  moon :  '  I  will  shine. ' 
And  so  did  the  other  gods  according  to  their 
functions.  As  is  the  vital  force  in  the  body 
among  these  organs,  so  is  Vayu  (air)  among 
these  gods.  Other  gods  sink,  but  not  air.  Air 
is  the  deity  that  never  sets. 

Now  the  meditation  with  reference  to  the  gods  is 
being  described.  It  is  being  decided  which  deity  is  the 
best  for  the  purpose  of  observing  his  functions  as  a 
vow.  Everything  here  is  as  in  the  preceding  para- 
graph with  reference  to  the  body.  Fire  took  a  vow, 
'I  will  go  on  burning.'  The  sun  :  '/  will  give  heat.' 
The  moon  :  'I  will  shine.'  And  so  did  the  other  gods 
according  to  their  functions.  As,  with  reference  to  the 
body,  is  the  vital  force  in  the  body  among  these  organs, 
not  overtaken  by  death;  nor  stopped  from  functioning 
— remaining  intact   in  its  vow  of  functioning  as  the 
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vital  force,  so  is  Vdyu  (air)  among  these  gods  such  as 
fire.  Other  gods  such  as  fire  sink,  or  set,  cease  to 
function,  like  the  organ  of  speech  etc.  in  the  body,  but 
not  air,  like  the  vital  force  in  the  body.  Therefore  air' 
is  the  deity  that  never  sets.  Thus  it  is  decided  after 
consideration  that  the  vow  of  one  who  identifies  one- 
self with  the  vital  force  with  reference  to  the  body,  and 
with  air  with  reference  to  the  gods,  is  unbroken. 

s^*  ^t^t  srefe— '^raaft^r  ^:,  anstf  **** 

H-otffH'  ?%  HTWT5T  tW  3?$1,  sn^S^litfa  ;  'cf  ^TSJ- 

a^raro  $4  Pa  l    tKm^<ttita  aw  "^^  stfrtts^- 

jrrfqtrf^a,  ^tt  t*a*il  ^5Rn$  «u£*4  y«*l*ai 
srafff  il  \\  ll    $fo  <Eatf  signup  n 

23.  Now  there  .is  this  verse :  '  The  gods 
observed  the  vow  of  that  from  which  the  sun 
rises  and  in  which  he  sets.  It  is  (followed) 
to-day,  and  it  will  be  (followed)  to-morrow.  ' 
The  sun  indeed  rises  from  the  vital  force  and 
also  sets  in  it.  What  these  (gods)  observed  then, 
they  observe  to  this  day.  Therefore  a  man 
should  observe  a  single  vow — do  the  functions  of 
the  Prana  and  Apana  (respiration  and  excre- 
tion), lest  the  evil  of  death  (fatigue)  should  over- 
take him.  And  if  he  observes  it,  he  should  seek 
to  finish  it.  Through  it  he  attains  identity  with 
this  deity,  or  lives  in  the  same  world  with  it. 
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Now  there  is  this  verse  or  Mantra  that  brings  out 
this  very  meaning:  'The  gods,  fire  and  the  rest,  and 
the  organ  of  speech  etc.  (in  the  body),  in  ancient  times, 
after  consideration  observed  the  vow  of  that,  viz.  air 
and  the  vital  force,  from  which  the  sun  rises — exter- 
nally he  rises  from  air,  and  as  the  eye  in  the  body, 
from  the  vital  force — and  in  which,  air  and  the  vital 
force,  he  sets  in  the  evening,  and  when  a  man  goes  to 
sleep.  It  is  followed  by  the  gods  to-day,  now,  and  it 
.will  be  followed  by  them  to-morrow,  in  future.  The 
words  '  followed  by  the  gods  '  are  understood.  Now 
the  Brahmana  briefly  explains  this  Mantra  :  The  sun 
indeed  rises  from  the  vital  force  and  also  sets  in  it. 
What  is  the  meaning  of  the  words,  '  The  gods  observed 
the  vow  of  that.  ...  It  is  (followed)  to-day,  and  it 
will  be  (followed)  to-morrow'?  this  is  being  stated: 
What  vow  these  gods,  fire  and  the  rest  and  the  organ 
of  speech  etc.,  observed  then,  i.e.,  the  vow  of  air  and 
of  the  vital  force,  they  observe  to  this  day,  and  will 
observe  unbroken.  But  the  vow  of  the  organ  of  speech 
etc.  and  of  fire  and  the  rest  is  broken,  for  we  see  that 
at  the  time  of  setting,  and  when  one  falls  asleep,  they 
sink  in  air  and  the  vital  force  respectively. 

Similarly  it  has  been  said  elsewhere,  'When  a 
man  sleeps,  his  organ  of  speech  is  merged  in  the  vital 
force,  and  so  are  the  mind,  the  "eye  and  the  ear. 
And  when  he  awakes,  these  again  arise  from  the  vital 
force.  This  is  with  reference  to  the  body.  Now 
with  reference  to  the  gods:  When  fire  goes  out, 
it  sets  in  air.  Hence  they  speak  of  it  as  having  set. 
It  indeed  sets  in  air.  And  when  the  sun  sets,  he 
enters  aif ,  and  so  does  the  moon  ;  the  quarters  too  rest 
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on  air.    And  they  again  arise  from  the  air'  (S.  X.  iii.  ' 
3   6-8). 

Because  this  one  vow  of  air  and  the  vital  force, 
consisting  of  vibration  or  movement,  persists  in  the- 
gods  such  as  fire  and  in  the  organ  of  speech  etc. — 
since  all  the  gods  follow  it  alone,  therefore  a  man, 
another  person  also,  should  observe  a  single  vow. 
What  is  that?  Do  the  functions  of  the  Prdna  and" 
Apdna.  The  functions  of  these  two,  viz.,  respiration 
and  excretion,  never  stop.  Therefore,  giving  up  the 
functions  of  all  other  organs,  he  should  observe  this 
one  vow,  lest  the  evil  of  death  in  the  form  of  fatigue 
should  overtake  him.  'Lest'  denotes  apprehension. 
'If  I  swerve  from  this  vow,  I  am  sure  to  be  overtaken 
by  death' — with  this  dread  at  heart  he  should  observe 
the  vow  of  the  vital  force.  This  is  the  idea.  And  if 
he  observes  it,  does  take  up  the  vow  of  the  vital  force, 
he  should  seek  to  finish  it.  If  he  desists  from  this 
vow,  the  vital  force  and  the  gods  would  be  flouted. 
Therefore  he  must  finish  it.  Through  »Vthe  observ- 
ance of  this  vow  of  identification  with  the  vital  force, 
thinking,  'The  vocal  and  other  organs  in  all  beings  as 
well  as  fire  and  the  other  gods  are  but  a  part  and 
parcel  of  me,  and  I,  the  'vital  force,  the  self,  initiate 
all  movement,'  he  attains  identity  with  this  deity,  the 
vital  force,1  or  lives  in  the  same  world  with  it.  This 
latter  result  takes  place  when  the  meditation  is  not  up> 
to  the  mark. 

*  Of  which  Hiranyagarbha  is  the  cosmic  aspect. 


SECTION  VI 
*R  W  f^Rj — «n*l  ^tf  «R1T',  ffat  •TOT  «4Tplc^H^- 

srcffir  srrm^r  fosrtW  ll  I  ll 

1.  This  (universe)  indeed  consists  of  three 
things:  name,  form  and  action.  Of  those 
names,  speech  (sound  in  general)  is  the  Uktha 
(source),  for  all  names  spring  from  it.  It  is  their 
Saman  (common  feature) ,  for  it  is  common  to  all 
names.  It  is  their  Brahman  (self),  for  it  sustains 
all  names. 

The  differentiated  universe  consisting  of  means 
and  ends,  which  was  introduced  as  the  subject-matter 
of  ignorance,  with  its  results  culminating  in  identifica- 
tion with  the  vital  force,  as  well  as  its  state  prior  to 
manifestation  denoted  by  the  word  'undifferentiated,' 
like  a  tree  and  its  seed — all  this  indeed  consists  of  three 
things.  What  are  they?  Name,  form  and  action,  all 
non-Self,  and  not  the  Self  that  is  the  Brahman,  imme- 
diate and  direct.  Therefore  one  should  turn  away 
from  it.  This  is  the  import  of  this  section.  One 
whose  mind  is  not  averse  to  this  non-Self,  has  no  in- 
clination to  meditate  upon  the  Self,  one's  own  world, 
as  T  am  Brahman,'  for  the  two  tendencies — one 
going  outwards  and  the  other  devoting  itself  to  the 
inner  Self — are  contradictory.     Compare  the  following 
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from  the  Katha  Upanisad  (IV.  1):  'The  self-born 
Lord  injured  the  organs  by  making  them  outgoing  in 
their  tendencies.  Therefore  they  perceive  only  external 
things,  but  not  the  inner  *Self.  Once  in  a  while  some 
steady  man,  desiring  immortality,  turns  his  gaze  in- 
wards and  sees  the  inner  Self.' 

How  can  one  establish  the  fact  that  this  differen- 
tiated and  undifferentiated  universe  made  up  of  ac- 
tions, their  factors  and  their  results,  consists  only  of 
name,  form  and  action,  and  is  not  the  Self?  This  is 
being  answered:  Of  those  names  as  set  forth  (in  the 
preceding  portion),  speech,  i.e.  sound  in  general — for 
it  has  been  stated,  'And  any  kind  of  sound  is  but  the 
organ  of  speech'  (I.  v.  3) — is  the  Uktha,  the  cause  or 
material  of  these  particular  names,  as  the  salt  rock  is 
of  particles  of  salt.  This  is  expressed  by  the  text: 
For  all  names,  the  differentiations  such  as  Yajnadatta 
and  Devadatta,  spring  from  it,  this  generality  of 
names,  like  particles  of  salt  from  the  salt  rock.  And 
an  effect  is  not  separate  from  its  cause.  Also  partic- 
ulars are  included  in  the  general.  How  does  the 
relation  of  general  and  particulars  apply  here?  It, 
sound  in  general,  is  their  Sdman,  so  called  because  of 
sameness,  i.e.,  common  feature.  For  it  is  common  to 
all  names,  which  are  its  own  particular  forms.  Another 
reason  is  that  the  particular  names,  being  derived  from 
it,  are  not  different  from  it.  And  we  see  that  some- 
thing which  is  derived  from  another  is  not  different 
from  it,  as  a  jar,  for  instance,  is  not  different  from 
clay.  How  are  particular  names  derived  from  speech? 
This  is  being  explained :  Because  it,  what  is  designated 
by  the  word  'speech,'  is  their  Brahman,  self,  for  names 
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are  derived  from  speech,  since  they  have  no  reality 
apart  from  sound.  This  is  being  demonstrated:  For 
it,  sound  in  general,  sustains  or  supports  all  names  or 
particular  sounds  by  giving  them  reality.  Thus  on 
account  of  their  relation  as  cause  and  effect,  and  as 
general  and  particulars,  and  the  one  giving  the  other 
reality,  particular  names  are  proved  to  be  just  sound. 
Similarly  in  the  next  two  paragraphs  all  this  is  to  be 
applied  as  here  set  forth. 

iw^t  am,  osffsc  ^raffar  s^rfa  fa*i%  it  r  \\ 

2.  Now  of  forms  the  eye  (anything  visible) 
is  the  Uktha  (source),  for  all  forms  spring  from 
it.  It  is  their  Saman  (common  feature) ,  for  it  is 
common  to  all  forms.  It  is  their  Brahman  (self) , 
for  it  sustains  all  forms. 

Now  of  forms,  white,  black,  etc.,  the  eye,  i.e. 
anything  that  is  perceptible  to  the  eye,  form  in  general, 
or  whatever  is  visible,  which  is  here  denoted  by  the 
word  'eye,'  (is  the  Uktha).  For  all  forms  spring  from 
it.  It  is  their  Saman,  for  it  is  common  to  all  forms, 
It  is  their  Brahman,  for  it  sustains  all  forms. 

aurora  ^wmctii,  wroift  «w:  su«t*w«t  ; 
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H^H^^ci  *&&  gwqj  snort  srr  wiaqt,  *m*ft 

3.  And  of  actions  the  body  (activity)  is  the 
Uktha  (source),  for  all  actions  spring  from  it. 
It  is  their  Saman  (common  feature),  for  it  is 
common  to  all  actions.  It  is  their  Brahman 
(self),  for  it  sustains  all  actions.  These  three 
together  are  one — this  body,  and  the  body, 
although  one,  is  these  three.  This  immortal 
entity  is  covered  by  truth  (the  five  elements): 
The  vital  force  is  the  immortal  entity,  and  name 
and  form  are  truth;  (so)  this  vital  force  is 
covered  by  them. 

Now  all  particular  actions  consisting  of  thought 
and  perception  as  well  as  movement  are  being  sum- 
med up  in  activity  in  general.  How?  Of  all  particular 
actions  the  body,  i.e.  activity  in  general,  is  the  Uktha. 
The  activity  of  the  body  is  here  called  the  'body,'  for 
it  has  been  stated  that  one  works  through  the  body. 
And  all  activity  is  manifested  in  the  body.  Hence 
action  or  activity  in  general,  having  its  seat  in  the 
body,  is  designated  by  the  word  'body.'  The  rest  is 
to  be  explained  as  before.  These  three,  viz.  name, 
form  and  action  described  above,  combining  together, 
being  the  support  of  one  another  and  the  cause  of  one 
another's  manifestation,  and  merging  in  one  another, 
like  three  sticks  supporting  one  another,  are  one.  In 
what  form  are  they  unified?    This  is  being  stated: 


1.6.3]  BFIHAVARANYAKA    UPANISAD  251 

This  body,  this  aggregate  of  body  and  organs.  This 
has  been  explained  under  the  three  kinds  of  food, 
'This  body  is  identified  with  these,'  etc.  (I.  v.  3).  The 
whole  differentiated  and  undifferentiated  universe  is 
this  much — consists  of  name,  form  and  action.  And  the 
body,  although  one,  viz.  this  aggregate  of  body  and 
organs,  yet  existing  in  different  forms  in  its  aspects 
relating  to  the  body,  the  elements  and  the  gods,  is 
these  three,  name,  form  and  action.  This  immortal 
entity,  presently  to  be  mentioned,  is  covered  by  truth. 
This  sentence  is  being  explained:  The  vital  force, 
which  is  of  the  nature  of  an  organ,  which  supports  the 
body  from  within,  and  is  (a  limiting  adjunct  of)  the 
Self,  is  the  immortal  entity.  And  name  and  form, 
represented  by  the  body,  which  is  an  effect,  are  truth. 
(So)  this  vital  force,  which  is  active  and  supports  name 
and  form,  is  covered  or  hidden  (by  them),  which  are 
external,  made  up  of  the  body,  subject  to  origin  and 
destruction,  and  mortal.  Thus  the  nature  of  the 
relative  universe,  which  is  the  subject-matter  of  ignor- 
ance, has  been  pointed  out.  After  this  the  Self,  which 
is  the  subject-matter  of  knowledge,  has  to  be  studied. 
Hence  the  second  chapter  is  being  commenced. 


CHAPTER  II 
.SECTION  I 

'The  Self  alone  is  to  be  meditated  upon'  (I.  iv. 
7)  ;  to  search  after  It  is  to  search  after  everything  ;  and 
that  Self,  being  dearer  than  everything  else,  is  to  be 
searched  after.  The  passage,  'It  knew  only  Itself  as, 
"I  am  Brahman"  '  (L  iv.  10),  shows  that  the  Self 
alone  is  the  subject-matter  of  knowledge.  And  what 
is  concerned  with  seeing  differences  is  the  subject- 
matter  of  ignorance,  as  indicated  in  the  passage,  '(He 
who  worships  another  god  thinking),  "He  is  one,  and 
I  am  another,"  does  not  know'  (Ibid.).  'It  should  be 
realised  in  one  form  only'  (IV.  iv.  20),  'He  goes  from 
death  to  death  who  sees  difference,  as  it  were,  in  It' 
(IV,  iv.  19  ;  Ka.  IV.  10) — in  such  passages  as  these  all 
the  Upanisads  differentiate  the  subject-matter  of  knowl- 
edge from  that  of  ignorance. 

Of  these  the  whole'  subject-matter  of  ignorance  has 
been  explained  up  to  the  end  of  the  first  chapter,  by 
assigning  the  differences  regarding  ends  and  means  to 
their  respective  places.  And  that  entire  subject-matter 
of  ignorance  which  has  been  so  explained  is  of  two 
kinds :  Internally  it  is  the  vital  force,  the  sustainer  and 
illuminer,  and  immortal — comparable  to  the  posts  etc. 
of  a  house.  Externally  it  is  denoted  by  the  word 
'truth,'  which  is  an  effect,  non-luminous,  subject  to 
birth  and  death,   and  mortal — corresponding    to     the 
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straw,  Kusa  grass  and  earth  in  a  house.  'By  that  is 
the  vital  force  (denoted  by  the  word  'immortality') 
covered' — thus  it  has  been  concluded.  And  that 
same  vital  force  has  various  ramifications  according  to 
the  different  external  media  through  which  it  mani- 
fests itself.  It  is  said  that  the  vital  force  is  one  god. 
Its  one  common  external  body,  with  the  sun  etc.  as  its 
different  parts,  is  variously  designated  by  such  terms 
denoting  the  body  as  Viraj,  Vaisvanara,  the  self  of  a 
human  form,  Prajapati,  Ka  and  Hiranyagarbha.  To 
think  that  Brahman,  one  and  manifold,  is  this  much 
only,  that  there  is  nothing  more  than  this,  and  that  he 
is  completely  limited  by  each  body,  conscious,  the 
agent  and  experiencer,  has  obvious  reference  to  the 
subject-matter  of  ignorance.  A  Brahmana  named 
Gargya  who  has  accepted  this  (conditioned)  Brahman 
as  his  self,  is  put  forward  as  the  speaker  ;  while  Ajata- 
satru,  who  believes  in  the  opposite  kind  of  Brahman 
as  his  self,  is  the  listener. 

This  method  is  adopted  because  if  a  subject  is 
presented  in  the  form  of  a  story  comprising  a  prima 
facie  view  and  a  conclusion,  it  is  easily  understood  by 
the  listener.  If,  on  the  contrary,  it  is  presented  only 
through  sentences  that  convey  the  bare  meaning,  as  in 
the  case  of  logic,  it  is  very  difficult  to  understand, 
because  the  truth  is  highly  abstruse.  As  has  been 
elaborately  shown  in  the  Katha  Upanisad,  in  such 
passages  as,  'That  which  is  rare  for  many  even  to 
hear  of,'  etc.  (II.  7),  that  Brahman  is  intelligible  only 
to  a  highly  purified  divine  intellect  and  unintelligible 
to  an  ordinary  intellect.  So  also  in  the  Chhandogya 
Upanisad,     'He  only    knows  who  has  got  a  teacher' 
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(VI.  xiv.  2),  and  'Knowledge  received  from  the 
teacher  alone  (is  best)'  (Ch.  IV.  ix.  3).  And  in  the 
Gita,  'Sages  who  have  realised  the  truth  will  instruct 
you  in  knowledge'  (IV.  34).  Here  too  the  great 
abstruseness  of  Brahman  will  be  set  forth  in  elaborate 
detail  in  the  conversation  between  Sakalya  and  Yajna- 
valkya.  Hence  the  attempt  to  present  the  truth  in  the 
form  of  a  story  comprising  a  prima  facie  view  and  a 
conclusion  is  quite  reasonable'. 

Moreover,  the  story  is  meant  to  teach  rules  of 
conduct.  If  the  teacher  and  the  student  be  such  and 
such,  then  the  import  underlying  the  story  is  under- 
stood. The  story  also  forbids  the  use  of  mere  argu- 
mentation, as  given  out  in  the  following  Sruti  and 
Smrti  passages,  'This  understanding  is  not  to  be 
attained  through  argument'  (Ka.  II.  9),  and  'To  one 
who  has  been  burnt  by  logic-chopping  (this  instruction 
is)  not  (to  be  given)'  (Mbh.  XII.  cclii.  18).  That  faith 
is  a  great  factor  in  the  realisation  of  Brahman  is 
another  implication  of  the  story,  because  in  the  story 
Gargya  and  Ajatasatru  are  seen  to  have  great  faith. 
'One  who  has  faith  attains  knowledge,'  also  says  the 
Smrti  (G.'  IV.  39). 

^T3TRRW    (RT^IR;,  5131  ^  SWrfHa  5  Sf  ^WMrd- 

5J5TT  *T*Bcftfo  IU  II 

I.    Om.    There  was   a  man  of  the  Garga 
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family  called  Proud  Balaki,  who  was  a  speaker.1 
He  said  to  Ajatasatru,  the  King  of  Benares,  '  I 
will  tell  you  about  Brahman.  '  Ajatasatru  said, 
'  For  this  proposal  I  give  you  a  thousand  (cows). 
People  indeed  rush  saying,  "  Janaka,  Janaka.  " 
(I  too  have  some  of  his  qualities.)' 

There  was  at  some  past  date  a  man  holding  the 
prima  facie  view  and  knowing  only  the  conditioned 
Brahman  which  is  the  subject-matter  of  ignorance,  of 
the  Garga  family,  descended  from  Garga,  called  Proud 
Balaki.  'Proud,'  because  of  his  very  ignorance  about 
the  real  Brahman.  'Balaki' — the  son  of  Balaka.  The 
particle  'ha'  refers  to  tradition  as  set  forth  in  the  story. 
Who  was  a  speaker,  one  skilled  in  expounding, 
eloquent.  He  said  to  Ajatasatru,  the  King  of  Benares, 
after  approaching  him,  '/  will  tell  you  about  Brah- 
man.' Thus  accosted,  Ajataiatru  said,  '  For  this  pro- 
posal that  you  have  made  to  me  /  give  you  a  thousand 
cows.'  The  idea  is,  that  little  statement  is  the  reason 
for  the  gift  of  a  thousand  cows.  Why  is  the  instruction 
about  Brahman  itself  not  made  the  reason  for  this  gift, 
instead  of  the  mere  proposal  about  it?  Because  the 
Sruti  itself  sets  forth  the  King's  intention.  The  two 
sentences,  'Janaka  is  benevolent,'  and  'Janaka  loves 
to  hear,'  have  been  condensed  into  the  two  words 
'Janaka,  Janaka.'  Indeed  signifies  a  well-known  fact. 
The  King  means:  Janaka  is  benevolent,  and  he  likes 
to  hear  about  Brahman  ;  so  people  who  want  tc  hear 
or  speak  about  Brahman  or  want  some  present  rush 

1  The   same  topic  is   dealt   with   in   the   fourth   and   last 
chapter  of  the  Kausltaki  Upanisad  also. 
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to  him.    Therefore  (by  your  proposal)  you  have  given 
me  too  a  chance  to  demonstrate  all  those  qualities. 

a^jtrrg  st%  5  *r  srqranrreBns:,  jit  iraR-wn^ai:, 

si  *r  0KTJrqgqnE^st%gT:  «iht  ajcnri  *|>ar?  isir 
*wf%  11  *  H, 

2.  Gargya  said,  '  That  being  who  is  in  the 
sun,  I  meditate  upon  as  Brahman.  '  Ajatasatru 
said,  '  Please  don't  talk  about  him.  I  meditate 
upon  him  as  all-surpassing,  as  the  head  of  all 
beings  and  as  resplendent.  '  He  who  meditates 
upon  him  as  such  becomes  all-surpassing,  the 
head  of  all  beings  and  resplendent. 

When  the  King  was  thus  eager  to  listen  and  turned 
towards  him,  Gargya  said,  'The  being  who  identifies 
himself  both  with  the  sun  and  the  eye,  and  who  having 
entered  the  body  through  the  eye  resides  in  the  heart 
as  the  ego,  the  experiencer  and  agent — that  being  I 
meditate  or  look  upon  as  Brahman  in  this  aggregate 
of  body  and  organs.  Therefore  I  ask  you  to  meditate 
upon  that  being  as  Brahman.'  Thus  addressed, 
Ajdtaiatru  replied  stopping  him  by  a  gesture  of  the 
hand,  'Please  don't  talk  about  him,  this  Brahman,  as 
something  to  be  known.'  The  repetition  of  the 
negative  particle  is  for  stopping  further  speech. 
'When  both  of  us  know  the  same  Brahman,  you  insult 
me  by  trying  to  make  me  out  as  ignorant.  Hence 
please  don't  discuss  this  Brahman.      If  you  know  of 
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any  other  Brahman,  you  should  tell  me  of  that,  and 
not  of  what  I  already  know.  If,  however,  you  think 
that  I  know  only  Brahman,  but  not  his  particular 
attributes  nor  the  results  of  meditating  upon  them, 
please  don't  think  so,  for  I  know  all  that  you  speak 
of.  How?  All-surpassing,  who  exists  surpassing  all 
beings  ;  also  the  head  of  all  beings  ;  and  resplendent, 
being  endowed  with  resplendence.  I  meditate  upon 
the  Brahman  with  these  attributes  as  the  agent  and 
experiencer  in  this  aggregate  of  body  and  organs.' 
And  one  who  meditates  upon  such  conditioned  Brah- 
man obtains  results  accordingly.  He  who  meditates 
upon  him  as  such  becomes  all-surpassing,  the  head  of 
all  beings  and  resplendent,  for  the  results  must  corres- 
pond with  the  particular  attributes  meditated  upon. 
As  the  Sruti  says,  'One  becomes  exactly  as  one 
meditates  upon  Him'  (S.  X.  v.  2.  20). 

^f  stare  mwh,  n  «wwl  gj^  gs*  «wNrg 
srrentf  *fa£  11  %  11 

3.  Gargya  said,  '  That  being  who  is  in  the 
moon,  I  meditate  upon  as  Brahman.'  Ajata- 
satru  said,  '  Please  don't  talk  about  him.  I 
meditate  upon  him  as  the  great,  white-robed, 
radiant  Soma.  '*    He  who  meditates  upon  him 

1  The  word  means  the  moon  as  well  as  a  famous  creeper 
of  ancient  India  which  together  with  its  juice  was  indispens- 
able to  sacrifices. 

17 
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as  such  has  abundant  Soma  pressed  in  his 
principal  and  auxiliary  sacrifices  every  day,  and 
his  food  never  gets  short. 

When  AjataSatru  in  the  course  of  the  dialogue 
refuted  the  presentation  of  the  sun  as  Brahman,  Gargya 
put  forward  another,  viz.  the  presentation  of  the  moon 
as  Brahman.  That  being  who  is  in  the  moon  and  also 
in  the  mind  as  the  experiencer  and  agent — all  this  is 
as  in  the  previous  paragraph.  His  attributes  are: 
Great  in  size  ;  white-robed,  because  the  vital  force 
(which  identifies  itself  with  the  moon)  has  an  aqueous 
body  ;  and  radiant  Soma.  Considering  the  moon  and 
the  drink-yielding  creeper  Soma  that  is  pressed  in 
sacrifices  to  be  one,  /  meditate  upon  that  as  Brahman. 
He  who  meditates  upon  Brahman  as  such,  with  the 
above-mentioned  attributes,  has  abundant  Soma  press- 
ed in  his  principal  sacrifices  and  all  the  more  in  his 
auxiliray  sacrifices  every  day.  That  is,  he  has  the 
means  of  performing  both  kinds  of  sacrifices.  And  his 
food  never  gets  short,  because  he  meditates  upon 
Bfahman  as  consisting  of  food. 

*wfa  n « 11 

4.    Gargya    said,    '  That   being   who    is   in 
lightning,  I  meditate  upon  as  Brahman. '    Ajata- 
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£atru  said,  '  Please  don't  talk  about  him.  I 
meditate  upon  him  as  powerful.  '  He  who 
meditates  upon  him  as  such  becomes  powerful, 
and  his  progeny  too  becomes  powerful. 

Likewise  there  is  one  god  in  lightning,  the  skin 
and  the  heart.  Powerful  is  the  attribute.  The  result 
•of  this  meditation  is  that  he  becomes  powerful,  and 
his  progeny  too  becomes  powerful.  Because  lightning 
may  be  of  diverse  forms,  the  result  of  the  meditation 
reaches  his  progeny  as  well  as  himself. 

<^*il$«%  ii  ^  ii 

5.  Gargya  said,  '  This  being  who  is  in  the 
«ther,  I  meditate  upon  as  Brahman.  '  Ajata- 
£atru  said,  '  Please  don't  talk  about  him.  I 
meditate  upon  him  as  full  and  unmoving.  '  He 
who  meditates  upon  him  as  such  is  filled  with 
progeny  and  cattle,  and  his  progeny  is  never 
extinct  from  this  world. 

Likewise  there  is  one  god  in  the  ether,  in  the 
ether  enclosed  by  the  heart  and  in  the  heart.  Full  and 
unmoving  are  the  two  attributes.  The  result  of  medi- 
tation on  Brahman  with  the  attribute  of  fullness  is  that 
he  is  filled  with  progeny  and  cattle,  while  that  of 
meditation  on  the  attribute  of  immobility  is  that  his 
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progeny  is  never  extinct   from    this    world — the  conti- 
nuity of  his  line. 

?i  £tara  irm$:,  n  nsri  srrar  jst  iw2his£ 
aafrrq  stir  ;  ^  ilMMMkwfo  *ir  fldfawV 

«4^l«JWl  II  i  II 
6.  Gargya  said,  '  This  being  who  is  in  air, 
I  meditate  upon  as  Brahman. '  Ajatasatru  said, 
'  Please  don't  talk  about  him.  I  meditate  upon 
him  as  the  Lord,  as  irresistible,  and  as  the  un- 
vanquished  army.  '  He  who  meditates  upon  him 
as  such  ever  becomes  victorious  and  invincible, 
and  conquers  his  enemies. 

Likewise  there  is  one  god  in  air,  the  vital  force 
and  the  heart.  The  Lord,  irresistible  and  the  un- 
vanquished  army,  one  that  has  never  been  defeated  by 
enemies,  are  the  attributes.  'Army,'  because  the 
Maruts  (the  air-gods)  are  known  to  be  a  group.  And 
the  result  of  the  meditation  is  that  he  ever  becomes 
victorious  and  invincible  by  enemies,  and  conquers  his 
enemies. 

*rat%  11  vj  11 
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7.  Gargya  said,  '  This  being  who  is  in  fire, 
I  meditate  upon  as  Brahman. '  Ajatasatru  said, 
'  Please  don't  talk  about  him.  I  meditate  upon 
him  as  forbearing. '  He  who  meditates  upon 
him  as  such  becomes  forbearing,  and  his  progeny 
too  becomes  forbearing. 

There  is  one  god  in  fire,  speech  and  the  heart. 
Forbearing,  tolerant  of  others,  is  the  attribute.  As 
fire  has  many  forms,  the  result  includes  the  progeny, 
as  before. 

t^sr;,  sfa^T  ff?r  «n  srsiTcrgrteT  *t%  $  *t  k  qs- 

8.  Gargya  said,  'This  being  who  is  in  water, 
I  meditate  upon  as  Brahman.  '  Ajatasatru  said, 
'  Please  don't  talk  about  him.  I  meditate  upon 
him  as  agreeable.'  He  who  meditates  upon  him 
as  such  has  only  agreeable  things  coming  to  him, 
and  not  contrary  ones;  also  from  him  are  born 
children  who  are  agreeable. 

There  is  one  god  in  water,  the  seed  and  the  heart. 
Agreeable,  i.e.  not  contrary  to  the  Srutis  and  Smrtis, 
is  his  attribute.  The  result  is  that  only  agreeable 
things,  those  in  accordance  with  the  injunctions  of  the 
Srutis  and  Smrtis,    come    to    him,    not   adverse  ones. 
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Another  result  is  that  from  him  are  born  children  who 
are  such  (i.e.  obeying  the  scriptures). 

arcft  ^:  aiwi^id  OTlwH(a<^  II  t  II 

9.  Gargya  said,  '  This  being  who  is  in  a 
looking-glass,  I  meditate  upon  as  Brahman.' 
Ajatasatru  said,  '  Please  don't  talk  about  him. 
I  meditate  upon  him  as  shining.  '  He  who 
meditates  upon  him  as  such  becomes  shining, 
and  his  progeny  too  becomes  shining.  He  also 
outshines  all  those  with  whom  he  comes  in 
contact. 

There  is  one  god  in  a  looking-glass  and  in  other 
reflecting  objects  such  as  a  sword,  and  in  the  intellect, 
which  is  pure  of  material.  Shining,  naturally  bright, 
is  the  attribute.  The  result  of  the  meditation  is  like- 
wise. The  progeny  is  included  in  the  result,  because 
there  are  many  shining  objects. 

jnSROTJrt  31^  11  \o  11 
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10.  Gargya  said,  '  This  sound  that  issues 
behind  a  man  as  he  walks,  I  meditate  upon  as 
Brahman.  '  Ajatasatru  said,  '  Please  don't  talk 
about  him.  I  meditate  upon  him  as  life.  '  He 
who  meditates  upon  him  as  such  attains  his  full 
term  of  life  in  this  world,  and  life  does  not  depart 
from  him  before  the  completion  of  that  term. 

Considering  the  sound  that  issues  behind  a  man 
as  he  walks  and  the  vital  force  which  is  the  cause  of 
life  in  this  body  to  be  one,  he  says,  'This  sound,'  etc. 
Life  is  the  attribute.  The  result  of  the  meditation  is 
that  he  attains  his  full  term  of  life  in  this  world,  as 
acquired  through  his  past  work,  and  even  though 
troubled  by  disease,  life  does  not  depart  from  him 
before  the  completion  of  that  term,  measured  by  that 
past  work. 

agftTrer  sis ;  si  ftararsrrcTSjsp,  *n  *w  Um**a <*- 

11.  Gargya  said,  '  This  being  who  is  in  the 
quarters,  I  meditate  upon  as  Brahman.'  Ajata- 
satru said,  '  Please  don't  talk  about  him,  I 
meditate  upon  him  as  second  and  as  non- 
separating.  He  who  meditates  upon  him  as 
such  gets  companions,  and  his  followers  never 
depart  from  him. 
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There  is  one  god  in  the  quarters,  the  ears  and  the 
heart,  viz.  the  Asvins,  the  twin-gods  who  are  never 
separated  from  each  other.  His  attributes  are:  being 
attended  with  a  companion  and  not  being  separated 
from  one  another,  the  quarters  and  the  Asvins  having 
these  characteristics.  And  the  man  who  meditates 
upon  this  gets  that  as  a  result,  viz.  being  attended  by 
companions  and  not  being  deserted  by  his  followers. 

sr  stare  »m^:;  n  asri  sranw  gs*  t^mt 
*jmi^  wi  t^rfe»?gta»  34i^ifd,  sr«f  gn  wn&t- 

12.  Gargya  said,  '  This  being  who  identifies 
himself  with  the  shadow,  I  meditate  upon  as 
Brahman.'  Ajatasatru  said,  'Please  don't  talk 
about  him.  I  meditate  upon  him  as  death.  '  He 
who  meditates  upon  him  as  such  attains  his  full 
term  of  life  in  this  world,  and  death  does  not 
overtake  him  before  the  completion  of  that  term. 
There  is  one  god  in  the  shadow  or  external  dark- 
ness, internally  in  ignorance,  which  is  a  veil,  and  in 
the  heart.  His  attribute  is  death.  The  result  of  the 
meditation  is  as  before,  the  only  difference  being  that 
in  the  absence  of  premature  death  he  is  free  from 
suffering  due  to  disease  etc. 

«a  Star*  vm:,  *  qaramcuft  <p»  nsfcrr^ 
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ficgr:,  3TRfl?^f?r  err  an^aguro #;^i  <*erite- 

13.  Gargya  said,  '  This  being  who  is  in  the 
self,  I  meditate  upon  as  Brahman.'  AjataSatru 
said,  '  Please  don't  talk  about  him,  I  meditate 
upon  him  as  self-possessed.'  He  who  meditates 
upon  him  as  such  becomes  self-possessed,  and 
his  progeny  too  becomes  self-possessed.  Gargya 
remained  silent. 

There  is  one  god  in  the  self  or  Hiranyagarbha,  in 
the  intellect  and  the  heart.  His  attribute  is  self- 
possessed.  The  result  of  the  meditation  is  that  he 
becomes  self-possessed,  and  his  progeny  too  becomes 
self-possessed.  It  should  be  noted  that  since  the  in- 
tellect is  different  according  to  each  individual,  the 
result  is  extended  to  the  progeny  also. 

When  his  conceptions  of  Brahman  were  thus 
rejected  one  by  one  owing  to  the  King's  having 
already  known  them,  Gargya,  with  his  knowledge  of 
Brahman  exhausted,  had  nothing  more  to  say  in  reply 
and  remained  silent,  with  his  head  bent  down. 

3di«4di   fef^r  *ra?ftf?r ;  *i  ftara  mr^:,  swr  ?^t 
vMt  11  u  11 

14.  Ajatasatru  said,  '  Is  this  all?'  '  This  is 
all.'     '  By  knowing  this  much  one  cannot  know 
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(Brahman).'  Gargya  said,  '  I  approach  you  as 
a  student.' 

Seeing  Gargya  in  that  state  Ajatasatru  said,  'Is 
this  all  the  knowledge  of  Brahman  that  you  have?  Or 
is  there  anything  else?'  The  other  said,  'This  is  all.' 
Ajatasatru  said,  'By  knowing  this  much  one  cannot 
claim  to  know  Brahman.  Why  then  did  you  proudly 
say  you  would  teach  me  about  Brahman?' 

Objection  :  Does  it  mean  that  this  much  knowl- 
edge amounts  to  nothing? 

Reply  :  No,  for  the  Sruti  describes  meditations 
with  particular  results.  Those  passages  cannot  cer- 
tainly be  construed  as  mere  eulogy.  For  wherever  a 
meditation  has  been  set  forth,  we  find  phrases  convey- 
ing original  injunctions  as  for  instance,  'All-surpass- 
ing, (the  head)  of  all  beings'  (II.  i.  2).  And  corres- 
ponding results  are  everywhere  distinctly  mentioned. 
This  would  be  inconsistent  were  the  passages  merely 
eulogistic. 

Objection  :  Why  then  was  it  said,  'By  knowing 
this  much  one  cannot  know  (Brahman)?' 

Reply  :  There  is  nothing  wrong  in  it.  It  has  a 
relation  to  the  capacity  of  the  aspirant.  Gargya,  who 
knew  only  the  conditioned  Brahman,  proceeded  to 
teach  Ajatasatru,  who  was  the  listener,  about  Brah- 
man. Therefore  the  latter,  who  knew  the  uncondi- 
tioned Brahman,  was  right  in  saying  to  Gargya,  'You 
do  not  know  the  true  or  unconditioned  Brahman  that 
you  proceeded  to  teach  me  about.'  If  he  wanted  to 
refute  Gargya's  knowledge  of  the  conditioned  Brahman 
too.  he  would  not  say,  'By  knowing  this  much'  ;    he 
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would  simply  say,  'You  know  nothing.'  Therefore 
we  admit  that  in  the  sphere  of  ignorance  there  are  all 
these  phases  of  Brahman.  Another  reason  for  saying, 
'By  knowing  this  much  one  cannot  know  (Brahman),' 
is  that  this  knowledge  of  the  conditioned  Brahman 
leads  to  that  of  the  Supreme  Brahman.  That  these 
phases  of  Brahman  consist  of  name,  form  and  action 
and  have  to  be  known  in  the  sphere  of  ignorance,  has 
been  shown  in  the  first  chapter.  Therefore  the  state- 
ment, 'By  knowing  this  much  one  cannot  know 
(Brahman),'  implies  that  there  is  some  other  phase  of 
Brahman  which  should  be  known.  Gargya,  being 
versed  in  the  code  of  conduct,  knew  that  that  knowl- 
edge must  not  be  imparted  to  one  who  was  not  a 
regular  student.  So  he  himself  said,  'I  approach  you 
as  would  any  other  student  approach  his  teacher.' 

H  ^NRMIdStlStt,  srf?raW  «ld«l$Mlli<ui:  ^W- 

£taS*ft  II  &  II 

15.  Ajatasatru  said,  '  It  is  contrary  to  usage 
that  a  Brahmana  should  approach  a  Ksatriya 
thinkingT"  He  will  teach  me  about  Brahman." 
However  VI  will  instruct  you.'  Taking  Gargya 
by  the  hand  he  rose.  They  came  to  a  sleeping 
man.      (Ajatasatru)    addressed    him    by    these 
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names,  '  Great,  White-robed,  Radiant,  Soma.' 
The  man  did  not  get  up.  (The  King)  pushed 
him  with  the  hand  till  he  awoke.  Then  he  got  up. 
Ajata&atru  said  :  It  is  contrary  to  usage — what  is 
so? — that  a  Brdhmana,  who  comes  of  a  superior  caste 
qualified  to  be  a  teacher,  should  approach  a  Ksatriya, 
who  is  by  custom  not  a  teacher,  in  the  r61e  of  a 
student,  with  a  view  to  receiving  instruction  from  him 
about  Brahman.  This  is  forbidden  in  the  scriptures 
laying  down  rules  of  conduct.  Therefore  remain  as  a 
teacher  ;  /  will  anyway  instruct  you  about  the  true 
Brahman  which  should  be  known,  knowing  which  one 
can  claim  to  have  a  knowledge  of  Brahman. 

Seeing  Gargya  abashed,  in  order  to  set  him  at 
ease,  he  took  him  by  the  hand  and  rose.  They,  Gargya 
and  Ajata&atru,  came  to  a  man  who  was  asleep  in  a 
certain  part  of  the  palace.  Coming  to  him  he  address- 
ed the  sleeping  man  by  these  names,  'Great,  White- 
robed,  Radiant,  Soma.'  Even  though  thus  addressed, 
the  sleeping  man  did  not  get  up.  Finding  he  did  not 
awake,  (the  King)  pushed  him  again  and  again  with 
the  hand  till  he  awoke.  Then  he  got  up.  From  this 
it  was  evident  that  the  being  whom  Gargya  wanted  to 
convey  was  not  Brahman,  the  agent  and  experiencer 
in  this  body. 

Objection  :  How  do  you  know  that  the  act  of 
going  to  the  sleeping  man,  calling  him  and  his  not 
getting  up  indicate  that  the  Brahman  advocated  by 
Gargya  is  not  (the  true)  Brahman? 

Reply :  In  the  waking  state,  as  the  being  whom7 
Gargya  put  forward  as  Brahman,  the  agent  and  ex- 
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periencer,  is  in  touch  with  the  organs,  so  is  the  being 
put  forward  by  Ajatasatru —  who  is  the  master  of  the 
other  being — in  touch  with  them,  as  a  king  is  with  his 
servants.  But  the  grounds  of  ascertaining  the  differ- 
ence between  the  two  beings  put  forward  by  Gargya 
and  Ajatasatru,  that  stand  in  the  relation  of  servant 
and  master  respectively,  cannot  be  discriminated,  be- 
cause they  are  then  mixed  up.  That  is  to  say,  the 
experiencer  is  the  seer  or  subject,  and  not  an  object, 
and  that  which  is  not  the  experiencer  is  an  object,  and 
not  the  subject  ;  but  these  two,  being  mixed  up  in  the 
waking  state,  cannot  be  shown  separately.  Hence 
their  going  to  a  sleeping  man. 

Objection  :  Even  in  the  sleeping  man  there  is 
nothing  to  determine  that  when  addressed  by  special 
names,  only  the  experiencer  will  perceive,  and  not  the 
non-experiencer. 

Reply :  Not  so,  for  the  characteristics  of  the 
being  whom  Gargya  means  are  well-defined.  That 
vital  force  which  is  covered  by  'truth'  (name  and 
form  constituting  the  gross  body),  which  is  the  self  (the 
subtle  body)  and  immortal,  which  does  not  set  when 
the  organs  have  set  (are  inactive),  whose  body  is 
water,  which  is  white-robed,  great,  on  account  of 
being  without  a  rival,  and  is  the  radiant  Soma  consist- 
ing of  sixteen  digits — that  vital  force  remains  just  as 
it  is  known  to  be,  doing  its  function,  with  its  (active) 
nature  intact.  Nor  does  Gargya  mean  that  any  other 
agency  contrary  to  the  vital  force  is  active  at  that 
time.  Hence  it  should  know  when  called  by  its  own 
names  ;  but  it  did  not.    Therefore  by  the  principle 
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of  the  residuum  the   Brahman   meant   by   Gargya   is 
proved  not  to  be  the  experiencer. 

If  the  Brahman  meant  by  Gargya  were  the  ex- 
periencer by  its  very  nature,  it  would  perceive  objects 
whenever  it  came  in  contact  with  them.  For  instance, 
fire,  whose  nature  it  is  to  burn  and  illumine,  must 
always  burn  any  combustible  it  gets,  such  as  straw  or 
tender  grass,  and  also  illumine  things.  If  it  does  not, 
we  cannot  assert  that  fire  burns  or  illumines.  Likewise, 
if  the  vital  force  advocated  by  Gargya  were  by  nature 
such  that  it  would  perceive  sound  and  other  objects 
that  came  within  its  range,  it  would  perceive  the  words 
'Great,  White-robed.'  etc..  which  are  appropriate 
objects  for  it  ;  just  as  fire  invariably  burns  and  illumines 

straw,  tender  grass,  etc.,  that  come  in  contact  with  it. 

Therefore,  since  it  did  not  perceive  sound  etc.  coming 
within  its  range,  we  conclude  that  it  is  not  by  nature 

an  experiencer  ;  for  a  thing  can  never  change  its  nature. 

Therefore  it  is  conclusively  proved  that  the  vital  force 

is  not  the  experiencer. 

Objection  :  May  not  the  non-perception  be  due 
to  its  failure  to  associate  the  particular  names  by 
which  it  was  addressed  with  itself?  It  may  be  like  this: 
As  when  one  out  of  a  number  of  persons  sitting 
together  is  addressed,  he  mav  hear,  but  may  not 
particularly  understand  that  it  is  he  who  is  being 
called,  because  of  his  failure  to  associate  his  particular 
name  with  himself,  similarly  the  vital  force  does  not 
perceive  the  words  addressed  to  it.  because  it  fails  to 
understand  that  the  names  such  as  'Great'  are  its  own 
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and  to  associate  them  with  itself,  and  not  because  it 
is  other  than  the  knower. 

Reply  :  Not  so,  for  when  the  vital  force  is  ad- 
mitted to  be  a  deity,  the  non-association  in  question 
is  impossible.  In  other  words,  one  who  admits  that 
the  deity  identifying  himself  with  the  moon  etc.  is  the 
vital  force  in  the  body,  and  is  the  experiencer  (self), 
must  also  admit,  for  the  sake  of  intercourse  with  him. 
that  he  associates  himself  with  his  particular  names. 
Otherwise  no  intercourse  with  him  will  be  possible  in 
the  acts  of  invocation  etc. 

Objection :  The  objection  is  not  proper,  since 
according  to  the  view  that  makes  the  experiencer  (self) 
other  than  the  vital  force,  there  is  a  similar  non- 
perception.  In  other  words,  one  who  posits  a  different 
experiencer  from  the  vital  force  must  admit  that  it  too, 
when  called  by  such  names  as  'Great,'  should  hear 
them,  because  those  names  then  apply  to  it.  But  we 
never  see  it  do  this  when  called  by  those  names. 
Therefore  the  fact  that  the  vital  force  fails  to  hear  the 
call  is  no  proof  that  it  is  not  the  experiencer. 

Reply  :  Not  so,  for  that  which  possesses  some- 
thing as  a  part  of  it  cannot  identify  itself  with  only 
that  much.  According  to  the  view  that  holds  the 
experiencer  to  be  other  than  the  vital  force,  the  latter 
is  one  of  its  instruments,  and  it  is  the  possessor  of 
them.  It  does  not  identify  itself  with  only  the  deity 
of  the  vital  force,  as  one  does  not  with  one's  hand. 
Therefore  it  is  quite  reasonable  that  the  experiencer, 
identifying  itself  with  the  whole,  does  not  hear  when 
addressed  by  the  names  of  the  vital  force.    Not  so, 
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however,  with  the  latter  when  it  is  addressed  by  its 
special  names.  Besides,  the  self  does  not  identify 
itself  with  just  a  deity. 

Objection  :  Such  a  view  is  untenable,  because 
we  sometimes  see  that  the  self  does  not  hear  even  when 
called  by  its  own  name.  For  instance,  when  a  man  is 
last  asleep,  he  does  not  sometimes  hear  even  when 
called  by  his  conventional  name,  say  Devadatta. 
Similarly  the  vital  force,  although  it  is  the  experiencer, 
does  not  hear. 

Reply :  Not  so,  for  there  is  this  difference 
between  the  self  and  the  vital  force  that  the  former 
sleeps,  but  the  latter  does  not.  When  the  self  is  asleep, 
its  organs  do  not  function,  being  absorbed  in  the  vital 
force.  So  it  does  not  hear  even  when  its  own  name 
is  called.  But  if  the  vital  force  were  the  experiencer, 
its  organs  should  never  cease  to  function,  nor  should 
it  fail  to  hear  the  call,  since  it  is  ever  awake. 

Objection  :  It  was  not  proper  to  call  it  by  its 
unfamiliar  names.  There  are  many  familiar  names 
denoting  the  vital  force,  such  as  Prana.  Leaving  them 
aside,  to  call  it  by  unfamiliar  names  such  as  'Great' 
was  not  proper,  for  it  is  against  convention.  Therefore 
we  maintain  that  although  it  failed  to  hear,  the  vital 
force  is  the  experiencer. 

Reply  :  No,  for  the  purpose  of  using  those  un- 
familiar names  was  to  refute  the  contention  that  the 
deity  of  the  moon  is  the  experiencer.  To  be  explicit: 
That  the  vital  force  which  is  in  this  body  and  ever 
awake  is  not  the  experiencer,  has  already  been  proved 
simply  by  its  failure  to  hear  the  call.    But  names 
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denoting  the  deity  of  the  moon  were  addressed  to  it  to 
disprove  Gargya's  contention  that  the  vital  force, 
which  is  the  same  as  the  deity  of  the  moon,  is  the 
experiencer  in  this  body.  This  purpose  could  not  be 
served  if  the  vital  force  were  addressed  by  its  popular 
names.  By  the  refutation  of  the  vital  force  the  con- 
tention that  any  other  organ  is  the  experiencer  is  also 
refuted,  because  no  organ  can  function  at  that  time, 
all  being  absorbed  in  the  vital  force.  (And  no  other 
deity  can  be  the  experiencer),  for  there  is  no  such 
deity. 

Objection  :  There  is,  for  a  number  of  gods  with 
particular  attributes  have  been  mentioned  in  the  por- 
tion beginning  with  'All-surpassing'  and  ending  with 
'Self-possessed. ' 

Reply  :  Not  so,  for  all  the  gratis  admit  them  to 
be  unified  in  the  vital  force,  as  in  the  illustration  of 
the  spokes  and  nave.  Moreover,  in  the  passages, 
'Covered  by  truth'  (I.  vi.  3),  and  'The  vital  force  is 
the  immortal  entity'  (Ibid.),  no  other  experiencer 
besides  the  vital  force  is  admitted.1  Also,  in  the 
passages,  'This  indeed  is  all  the  gods'  (I.  iv.  6),  and 
'Which  is  that  one  god?  The  vital  force'  (III.  ix.  9), 
all  the  gods  have  been  shown  to  be  unified  in  the  vital 
force. 

Similarly  none  of  the  organs  can  be  put  forward 
as  the  experiencer  ;  for  in  that  case  it  would  be  im- 
possible to  connect  memory,  perception,  wish,  etc.  in 
the  same  subject,  as  in  the  case  of  different  bodies. 
What  one  person  has  seen  another  cannot  recollect,  or 

1  In  the  position   taken  by  Gargya. 
18 
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perceive,  or  wish,  or  recognise.  Therefore  none  of  the 
organs  can  by  any  means  be  the  experiencer.  Nor 
can  mere  (momentary)  consciousness1  be  such. 

Objection  :  Why  not  take  the  body  itself  to  be 
the  experiencer,  why  imagine  something  over  and 
above  it? 

Reply  :  That  cannot  be,  for  we  notice  a  difference 
made  by  the  pushing.  If  this  aggregate  of  body  and 
organs  were  the  experiencer,  then,  since  this  aggregate 
ever  remains  the  same,  pushing  or  not  pushing  would 
not  make  any  difference  as  regards  awaking.  If,  how- 
ever, something  other  than  the  body  were  the  experi- 
encer, then,  since  it  has  different  kinds  of  relation  to 
the  body,  and  may  presumably  get  pleasure,  pain  or 
stupor  as  the  varied  result  of  its  past  actions,  according 
as  they  were  good,  indifferent,  or  bad,  there  would 
naturally  be  a  difference  in  the  perception  due  to 
pushing  or  not  pushing.  But  were  the  body  itself  the 
experiencer,  there  should  not  be  any  difference,  since 
differences  concerning  relation  and  the  result  of  past 
actions  would  be  out  of  place  in  that  case.  Nor  should 
there  be  any  difference  due  to  the  strength  or  feeble- 
ness of  the  sound,  touch,  etc.  But  there  is  this  differ- 
ence, since  Ajatasatru  roused  the  sleeping  man,  whom 
a  mere  touch  could  not  awaken,  by  repeatedly  pushing 
him  with  the  hand.  Therefore  it  is  proved  that  that 
which  awoke  through  pushing — blazing  forth,  as  it 
were,  flashing,  as  it  were,  and  come  from  somewhere, 


1  Without    an    abiding    substratum :     the    view    of    the 
Yogacara  school  of  Buddhism. 
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as  it  were,  rendering  the  body  different  from  what  it 
was,  endowing  it  with  consciousness,  activity,  a  differ- 
ent look,  etc. — is  an  entity  other  than  the  body  and 
different  from  the  types  of  Brahman  advocated  by 
•Gargya. 

Moreover  the  vital  force,  being  a  compound,  must 
be  for  the  benefit  of  some  other  entity.  We  have 
already  said  that  it,  like  the  post  etc.  of  a  house,  is  the 
internal  supporter  of  the  body  and  is  combined  with 
the  body  etc.  It  is  also  as  a  felloe  is  to  the  spokes. 
And  in  it,  which  is  comparable  to  a  nave,  everything 
is  fixed.  Therefore  we  understand  that  like  a  house 
•etc.  it  has  been  compounded  for  the  benefit  of  some 
entity  categorically  different  from  its  parts  as  also  the 
aggregate.  We  see  that  the  parts  of  a  house  such  as 
posts,  walls,  straw  and  wood,  as  also  the  house  itself, 
subserve  the  purpose  of  a  person  who  sees,  hears, 
thinks  and  knows  them,  and  whose  existence  and 
manifestation  are  independent  of  the  birth,  growth, 
•decay,  death,  name,  form,  effect  and  other  attributes 
of  those  things.  From  this  we  infer  that  the  parts  of 
the  vital  force  etc.  as  also  the  aggregates  must  sub- 
serve the  purpose  of  some  entity  that  sees,  hears, 
thinks  and  knows  them,  and  whose  existence  and 
manifestation  are  independent  of  the  birth,  growth, 
■etc.  of  those  things. 

Objection  :  But  since  the  deity  (called  the  vital 
force)  is  conscious,  it  is  equal  in  status  (to  the  self)  ; 
so  how  can  it  be  subordinate  (to  the  other)?  That  the 
vital  force  is  conscious  has  already  been  admitted  when 
we  see  it  addressed  by  particular  names.    And  since 
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it   is   conscious,    it    cannot   subserve   the   purpose    of 
another,  for  it  is  equal  in  status. 

Reply  :  Not  so,  for  the  instruction  that  is  sought 
to  be  conveyed  is  about  the  unconditioned,  absolute 
Brahman.  That  the  self  identifies  itself  with  action, 
its  factors  and  its  results,  is  due  to  the  limitations  of 
name  and  form  and  is  superimposed  by  ignorance.  It 
is  this  that  causes  people  to  come  under  relative  exist- 
ence, consisting  in  their  identification  with  action  and 
the  rest.  This  has  to  be  removed  by  a  knowledge  of 
the  real  nature  of  the  unconditioned  Self.  Hence  to 
teach  about  that  this  Upanisad  (from  this  chapter)  has 
been  begun.  For  instance,  it  opens  with,  T  will  tell 
you  about  Brahman'  (II.  i.  1),  and  'By  knowing  this 
much  one  cannot  know  (Brahman)'  (II.  i.  14)  and. 
concludes  with,  'This  much  indeed  is  (the  means  of) 
immortality,  my  dear'  (IV.  v.  15).  And  nothing  else 
is  either  meant  to  be  taught  or  expressed  in  between. 
Therefore  there  is  no  scope  for  the  objection  that  one 
cannot  be  subordinate  to  the  other,  being  equal  in 
status. 

The  relation  of  principal  and  subordinate  is  only 
for  the  dealing*  of  the  differentiated  or  conditioned 
Brahman,  and  not  the  opposite  One  ;  whereas  the 
whole  Upanisad  seeks  to  teach  about  the  unconditioned 
Brahman,  for  it  concludes  with,  'This  (self)  is  That 
which  has  been  described  as  "Not  this,  not  this,"  ' 
etc.  (III.  ix.  26  ;  IV.  ii.  4  ;  IV.  iv.  22  ;  IV.  v.  15). 
Therefore  it  is  proved  that  there  is  a  conscious  Brah- 
man other  than  and  different  from  these  types  of  un- 
conscious Brahman. 
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16.  AjataSatru  said,  'When  this  being  full 
of  consciousness  (identified  with  the  mind)  was 
thus  asleep,  where  was  it,  and  whence  did  it  thus 
come?'    Gargya  did  not  know  that. 

Having  thus  proved  the  existence  of  the  self  other 
than  the  body,  Ajdtaiatru  said  to  Gargya,  "When  this 
being  full  of  consciousness  was  thus  asleep,  before  being 
roused  by  pushing,'  etc.  'Conciousness'  here  means 
the  instrument  of  knowledge,  i.e.  the  mind,  or  more 
specifically,  the  intellect.  What  then  does  the  phrase 
'full  of  consciousness'  mean?  It  means:  which  is 
perceived  in  the  intellect,  which  is  perceived  through 
it,  and  which  perceives  through  it. 

Objection  :  When  the  suffix  'mayat'  has  so  many 
meanings,  how  do  you  know  that  it  means  'full  of  ? 

Reply  :  Because  in  such  passages  as,  'This  self 
is  indeed  Brahman,  as  well  as  identified  with  the 
intellect,  the  Manas'  (IV.  iv.  5),  we  see  the  suffix  used 
in  the  sense  of  fulness.  Besides,  the  self  is  never 
known  to  be  a  modification  of  the  consciousness  that 
is  the  Supreme  Self.  Again,  in  the  passage,  'This 
being  full  of  consciousness,'  etc.,  the  self  is  mentioned 
as  something  already  familiar.  And  lastly,  the  mean- 
ings, 'made  of  and  'resembling,'  are  here  impossible. 
Hence  on  the  principle  of  the  residuum  the  meaning 
is  fulness  only.    Therefore  the  phrase  means,  'Identi- 
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fied  with  the  mind,  which  considers  the  pros  and 
cons  of  a  subject  and  does  other  functions. '  'Being' 
(Purusa),  because  it  dwells  in  the  intellect  as  in  a  city. 
The  question,  'Where  was  it  then?'  is  intended  to 
teach  the  nature  of  the  self.  By  a  reference  to  the 
absence  of  effects  before  awaking,  it  is  intended  to 
show  that  the  self  is  of  a  nature  opposed  to  action,  its 
factors  and  its  results.  Before  awaking  (in  profound 
sleep)  it  perceives  nothing  whatsoever  like  pleasure 
and  so  forth,  which  are  the  effects  of  past  work. 
Therefore,  not  being  caused  by  past  work,  we  under- 
stand that  that  is  the  very  nature  of  the  self.  In  order 
to  teach  that  the  self  was  then  in  its  nature,  and  that 
only  when  it  deviates  from  it,  it  becomes — contrary  to 
its  nature — subject  to  transmigration,  AjataSatru  asks 
Gargya,  who  was  abashed,  with  a  view  to  enlightening 
him  on  the  point.  These  two  questions,  'Where  was 
it  then?'  and  'Whence  did  it  thus  come?'  should  have 
been  asked  by  Gargya.  But  simply  because  he  does 
not  ask  them,  Ajatasatru  does  not  remain  indifferent. 
He  proceeds  to  explain  them,  thinking  that  Gargya 
must  be  instructed,  for  he  himself  has  promised,  'I 
will  instruct  you.'  Although  thus  enlightened,  Gargya 
did  not  understand  where  the  self  was  before  awaking 
and  whence  it  came  the  way  it  did,  either  to  tell  or 
ask  about  them.    He  did  not  know  that. 
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17.  Ajatasatru  said,  'When  this  being  full 
of  consciousness  is  thus  asleep,  it  absorbs  at  the 
time  the  functions  of  the  organs  through  its  own 
consciousness,  and  lies  in  the  Akasa  (Supreme 
Self)  that  is  in  the  heart.  When  this  being 
absorbs  them,  it  is  called  Svapiti.  Then  the  nose 
is  absorbed,  the  organ  of  speech  is  absorbed,  the 
eye  is  absorbed,  the  ear  is  absorbed,  and  the 
mind  is  absorbed.' 

Ajdtaiatru,  to  convey  his  intended  meaning,  said : 
X  shall  answer  the  question  I  asked,  viz.  'When  this 
being  full  of  consciousness  was  thus  asleep,  where  was 
it,  and  whence  did  it  come?'  Listen.  When  this  being 
full  of  consciousness  is  thus  asleep,  it  absorbs  at  the 
time  the  functions  of  the  organs,  their  capacity  to 
perceive  their  respective  objects,  through  its  own  con- 
sciousness, the  particular  manifestation  in  its  limiting 
adjunct,  the  mind,  caused  by  its  material,  ignorance, 
and  lies  in  the  AkMa  that  is  in  the  heart.  'Akasa'  here 
means  the  Supreme  Self,  which  is  identical  with  its 
own  self.  It  lies  in  that  Supreme  Self,  which  is  its  own 
nature  and  transcendent  ;  not  in  the  ordinary  ethei. 
for  there  is  another  Sruti  in  its  support:  'With  Exist- 
ence, my  dear,  it  is  then  united'  (Ch.  VI.  viii.  1).  The 
idea  is  that  it  gives  up  its  differentiated  forms,  which 
are  created  by  its  connection  with  the  limiting  adjunct, 
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the  subtle  body,  and  remains  in  its  undifferentiated, 
natural,  absolute  self. 

Objection  :  How  do  you  know  that  when  it  gives 
up  the  superintendence  over  the  body  and  organs,  it 
lives  in  its  own  self.' 

Reply  :    Through  its  name  being  well-known. 

Objection  :    What  is  that? 

Reply  :  When  this  being  absorbs  them,  the  func- 
tions of  the  organs,  it  is  called  Svapiti.  Then  this  is 
its1  name  that  becomes  widely  known.  And  this  name 
has  reference  to  a  certain  attribute  of  its.  It  is  called 
Svapiti,  because  it  is  merged  in  its  own  self. 

Objection :  True,  the  fact  of  this  name  being 
well-known  tells  us  of  the  transcendent  character  of  the 
self,  but  there  are  no  arguments  in  favour  of  it. 

Reply  :  There  are.  During  sleep  the  nose  (Prana) 
»"s  absorbed.  'Prana'  here  means  the  organ  of  smell, 
for  the  context  deals  with  the  organs  such  as  that  of 
speech.  It  is  only  when  it  is  connected  with  these 
organs  that  the  self  is  seen  to  have  relative  attributes, 
because  of  those  limiting  adjuncts.  And  these  organs 
are  then  absorbed  by  it.  How?  The  organ  of  speech 
is  absorbed,  the  eye  is  absorbed,  the  ear  is  absorbed, 
and  the  mind  is  absorbed.  Therefore  it  is  clear  that 
the  organs  being  absorbed,  the  self  rests  in  its  own  self, 
for  then  it  is  no  more  changed  into  action,  its  factors 
and  its  results. 

1  The  word  'Puru?a'  in  the  text  is  explained  as  standing 
for  the  genitive  case. 
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*rerre;uT  qfo&r,  «*3frt^  "(tfcsiwra,  often  ^ 

srfft  *CUI«MH  <rfo^  n  \<c  11 

18.  When  it  thus  remains  in  the  dream  state, 
these  are  its  achievements:  It  then  becomes  an 
emperor,  as  it  were,  or  a  noble  Brahmana,  as  it 
were,  or  attains  states  high  or  low,  as  it  were. 
As  an  emperor,  taking  his  citizens,  moves  about 
as  he  pleases  in  his  own  territory,  so  does  it, 
thus  taking  the  organs,  move  about  as  it  pleases 
in  its  own  body. 

Objection :  Although  it  is  dissociated  from  the 
body  and  organs  in  the  dream  state,  which  is  a  kind 
of  experience,  we  observe  it  to  be  possessed  of  relative 
attributes:  it  is  happy,  miserable,  bereaved  of  friends, 
as  in  the  waking  state,  and  grieves  or  is  deluded. 
Therefore  it  must  be  possessed  of  attributes  such  as 
grief  and  delusion,  and  these  as  also  pleasure,  pain, 
etc.  are  not  superimposed  on  it  by  the  error  brought 
on  by  its  contact  with  the  body  and  organs. 

Reply  :  No,  because  those  experiences  are  false. 
When  it,  the  self  in  question,  remains  in  the  dream 
state,  which  is  a  kind  of  experience,  these  are  its 
achievements,  results  of  past  work.  What  are  they? 
It  then  becomes  an  emperor,  as  it  were.  This  apparent 
suzerainty — not  actual  suzerainty,  as  in  the  waking 
state — is  its  achievement.  Likewise  a  noble  Brahmana, 
as  it  were.  It  also  attains  states  high  or  low,  such  as 
that  of  a  god  or  an  animal,  as  it  were.  Its  suzerainty 
and  other  achievements  are  absolutely  false,  for  there 
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is  the  clause  'as  it  were,'  and  they  are  contradicted  by 
waking  experience.  Therefore  it  is  not  actually  con- 
nected with  the  grief,  delusion,  etc.,  caused  by  the  loss 
of  friends  and  so  forth,  in  dreams. 

Objection  :  As  its  achievements  of  the  waking 
state  are  not  contradicted  in  that  state,  so  its  achieve- 
ments such  as  suzerainty,  which  occur  in  the  dream 
state,  are  not  contradicted  in  that  state,  and  are  a  part 
of  the  self,  not  superimposed  by  ignorance. 

Reply  :  By  demonstrating1  that  the  self  is  a 
conscious  entity  distinct  from  the  vital  force  etc.,  have 
we  not  indicated  that  its  identification  with  the  body 
and  organs  or  with  godhead  in  the  waking  state  is 
superimposed  by  ignorance  and  is  not  real?  How  then 
can  it  start  up  as  an  illustration  of  the  dream-world, 
like  a  dead  man  desiring  to  come  back  to  life? 

Objection  :  True.  Viewing  the  self,  which  is  other 
than  the  body  etc.,  as  the  body  and  organs  or  as  a 
god,  is  superimposed  by  ignorance,  like  seeing  a 
mother-of-pearl  as  a  piece  of  silver.  This  is  estab- 
lished by  the  very  arguments  that  prove  the  existence 
of  the  self  other  than  the  body  etc.,  but  those  argu- 
ments were  not  used  specifically  to  prove  the  un- 
attached nature  of  the  self.  Therefore  the  illustration 
of  viewing  the  self  as  the  body  and  organs  or  as  a  god 
in  the  waking  state  is  again  brought  forward.  Every 
argument  ceases  to  be  a  mere  repetition  if  there  is 
some  little  distinction  in  it. 

Reply :    Not    so..      The    achievements    such    as 
1  See  commentary,  p.  274. 


2.1. 18]  BRHADARANTAKA    UPANI$AD  283 

suzerainty,  which  are  perceived  in  a  dream,  are  not  a 
part  of  the  self,  for  then  we  see  a  world  which  is  distinct 
from  it  and  is  but  a  reflection  of  the  world  perceived 
in  the  waking  state.  In  reality,  an  emperor,  lying  in 
his  bed  while  his  subjects  are  asleep  in  different  places, 
sees  dreams,  with  his  senses  withdrawn,  and  in  that 
state  finds  himself,  as  in  the  waking  state,  to  be  an 
emperor,  again  surrounded  by  his  subjects,  taking 
part  in  a  pageant  and  having  enjoyments,  as  it  were. 
Except  the  emperor  sleeping  in  his  bed,  there  is  no 
second  one  who,  surrounded  by  his  subjects,  is  known 
to  move  about  among  the  objects  of  enjoyment  in  the 
day-time — whom  the  former  would  visualise  in  sleep. 
Besides,  one  whose  senses  are  withdrawn  can  never  see 
objects  having  colour  etc.  Nor  can  there  be  in  that 
body  another  like  it,  and  one  sees  dreams  remaining 
only  in  the  body. 

Objection :  But  one  lying  in  bed  sees  oneself 
moving  in  the  street. 

Reply :  One  does  not  see  dreams  outside.  So 
the  text  goes  on:  As  an  emperor,  taking  his  citizens, 
his  retinue  and  others  who  minister  to  his  comforts 
moves  about  as  he  pleases  in  his  own  territory,  ac- 
quired through  conquest  etc.,  so  does  it,  this  individual 
self,  thus  taking  the  organs,  withdrawing  them  from 
the  places  they  occupy  in  the  waking  state — 'Etat' 
(this)  is  here  an  adverb  (meaning,  thus) — move  about 
as  it  pleases  in  its  own  body,  not  outside.  That  is,  it 
experiences  impressions  corresponding  to  things  previ- 
ously perceived,  revived  by  its  desires  and  the  resultant 
©f   past    actions.    Therefore    in    dreams    worlds    that 
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never  exist  are  falsely  superimposed  as  being  a  part 
of  the  self.  One  must  know  the  worlds  experienced 
in  the  waking  state  also  to  be  such.  Hence  it  goes 
without  saying  that  the  self  is  pure,  and  is  never 
connected  with  action,  its  factors  and  its  results.  Since 
in  both  waking  and  dream  states  we  observe  that  the 
gross  and  subtle  worlds  consisting  of  action,  its  .factors 
and  its  results  are  but  objects  for  the  seer,  therefore 
that  seer,  the  self,  is  different  from  its  objects,  the 
worlds  perceived  in  those  states,  and  is  pure. 

Since  in  a  dream,  which  is  a  kind  of  experience, 
the  impressions  (of  past  experiences)  are  objects,  we 
know  that  they  are  not  attributes  of  the  self,  and  that 
for  this  reason  it  is  pure.  Now  in  the  passage,  'Then 
it  moves  about  as  it  pleases,'  movement  a+  pleasure 
has  been  spoken  of.  It  may  be  urged  that  the  relation 
of  the  seer  to  the  objects  is  natural,  and  that  therefore 
it  becomes  impure.  Hence  to  establish  its  purity  the 
Sruti  says: 

S^,  srfa:  «<sw*iwi  gtfafo  srcr  5  *r  tot  §mTt 

19.  Again  when  it  becomes  fast  asleep — 
when  it  does  not  know  anything — it  comes  back 
along  the  seventy-two  thousand  nerves  called 
Hita,  which  extend  from  the  heart  to  the  peri- 
cardium (the  whole  body),  and  remains  in  the 
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body.  As  a  baby,  or  an  emperor,  or  a  noble 
Brahmana  lives,  having  attained  the  acme  of 
bliss,  so  does  it  remain. 

Again,  when  it  becomes  fast  asleep,  etc.  Even 
when  it  dreams,  it  is  nothing  but  pure.  Again  when 
giving  up  dreams,  which  are  a  kind  of  experience,  it 
becomes  fast '  or  perfectly  asleep — attains  its  natural 
state  of  perfect  purity,1  becomes  pure  as  it  is  by  nature, 
giving  up,  like  water,  the  impurity  due  to  contact  with 
other  things,  (then  its  purity  is  all  the  more  clearly 
established).  When  does  it  become  perfectly  asleep? 
When  it  does  not  know  anything.  Or,  does  not  know 
anything  else  relating  to  sound  etc.  The  last  few 
words  have  to  be  understood.  The  first  is  the  right 
interpretation,  for  the  purport  is  that  there  is  no 
particular  consciousness  in  the  state  of  profound  sleep. 

Thus  it  has  been  said  that  when  there  is  no  partic- 
ular consciousness,  it  is  the  state  of  profuond  sleep. 
By  what  process  does  this  take  place?  This  is  being 
described:  Seventy-two  thousand  nerves  called  Hitd, 
which  are  the  metabolic  effects  of  the  food  and  drink 
in  the  body,  extend  from  the  heart,  that  lotus-shaped 
lump  of  flesh,  to  the  pericardium,  which  here  means 
the  body  ;  that  is,  they  branch  off,  covering  the  whole 
body  like  the  veins  of  an  Asvattha  leaf.  The  heart  is 
the  seat  of  the  intellect,  the  internal  organ,  and  the 
other  or  external  organs  are  subject  to  that  intellect 
abiding  in  the  heart.  Therefore  in  accordance  with 
the  individual's  past  actions  the  intellect  in  the  waking 

>  Samprasada:    a  synonym  of  profound  sleep. 
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state  extends,   along   those  nerves  interwoven  like  a 
fish-net,  the  functions  of  the  organs  such  as  the  ear  to 
their  seats,  the  outer  ear  etc.,  and  then  directs  them. 
The    individual    self    pervades    the    intellect    with    a 
reflection  of  its  own  manifested   consciousness.    And 
when  the  intellect  contracts,  it  too  contracts.     That  is 
the  sleep  of  this  individual  self.    And  when  it  per- 
ceives  the   expansion   of   the   intellect,    it  is   waking 
experience.      It    follows    the    nature    of   its   limiting 
adjunct,  the  intellect,  just  as  a  reflection  of  the  moon 
etc.  follows  the  nature  of  water  and  so  forth.    There- 
fore when  the  intellect  that  has  the  waking  experience 
comes  back  along  those  nerves,  the  individual  self  too 
comes  back  and  remains  in  the  body,  uniformly  per- 
vading   it,    as    fire    does    a    heated    lump    of   iron. 
Although  it  remains  unchanged  in  its  own  natural  self, 
it  is  here  spoken  of  as  remaining  in  the  body,  because 
it  follows  the  activities  of  the  intellect,  which  again  is 
dependent  on  one's  past  actions.    For  the  self  has  no 
contact  with  the  body  in  profound  sleep.     It  will  be 
said  later  on,    'He  is  then  beyond  all  woes  of  the 
heart'  (IV.  iii.  22).    That  this  state  is  free  from  all 
miseries  pertaining  to  relative  existence  is  thus  illus- 
trated:    As  a  baby,  or  an  emperor  whose  subjects  are 
entirely  obedient,  and  who  can  do  whatever  he  says, 
or  a  noble  Brdhmana  who  is  exceedingly  mature  in 
erudition  and  modesty,  lives,  having  attained  the  acme 
of  bliss,  literally,  a  degree  of  it  that  entirely  blots  out 
misery.    It  is  a  well-known  fact  that  these,  the  baby 
and  the  rest,  while  they  remain  in  their  normal  state, 
are  exceedingly  happy.    It  is  only  when  they  depart 
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from  it  that  they  feel  miserable,  not  naturally.  There- 
fore their  normal  state  is  cited  as  an  illustration, 
because  it  is  well-known.  The  reference  is  not  to  their 
sleep,  for  sleep  is  the  thing  to  be  illustrated  here. 
Besides  there  is  no  difference  between  their  sleep  and 
anybody  else's.  If  there  were  any  difference,  the  one 
might  serve  as  an  illustration  of  the  other.  Therefore 
their  sleep  is  not  the  illustration.  So,  like  this  example, 
does  it,  the  individual  self,  remain.  'Eat'  is  an  adverb 
here.  So  does  it  remain  in  its  own  natural  self  beyond 
all  relative  attributes  during  profound  sleep. 

The  question,  'Where  was  it  then?'  (II.  i.  16)  has 
been  answered.  And  by  this  answer  the  natural 
purity  and  transcendence  of  the  individual  self  has 
been  mentioned.  Now  the  answer  to  the  question, 
'Whence  did  it  come?'  (Ibid.)  is  being  taken  up. 

Objection  :'  If  a  man  living  at  a  particular  village 
01  town  wants  to  go  somewhere  else,  he  starts  from 
that  very  plaGe,  and  from  nowhere  else.  Such  being 
the  case,  the  question  should  only  be,  'Where  was  it 
then?'  We  very  well  know  that  a  man  comes  from 
where  he  was,  and  from  nowhere  else.  So  the  ques- 
tion, 'Whence  did  it  come?'  is  simply  redundant. 

Reply  :    Do  you  mean  to  flout  the  Vedas? 

Objection  :  No,  I  only  wish  to  hear  some  other 
meaning  to  the  second  question  ;  so  I  raise  the  objection 
of  redundancy. 

Reply  :  Well  then,  we  do  not  take  the  word 
'whence'  in  the  sense  of  an  ablative,  since  in  that  case 
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the  question  would  be  a  repetition,  but  not  if  we  take 
it  in  a  different  sense. 

Objection :  Then  let  us  take  the  question  as  an 
inquiry  about  the  cause.  'Whence  did  it  come?' 
means,  'What  caused  it  to  come  here?'         •, 

Reply  :  It  cannot  be  an  inquiry  about  the  cause 
either,  for  we  have  a  different  kind  of  answer.  For 
instance,  the  answer  sets  forth  the  origin  of  the  whole 
universe  from  the  Self,  like  sparks  from  fire,  and  so 
on.  In  the  emanation  of  sparks  the  fire  is  not  the 
efficient  cause,  but  that  from  which  they  separate. 
Similarly  in  the  sentence,  'From  this  Self,'  etc.  (this 
text),  the  Supreme  Self  is  spoken  of  as  that  source  from 
which  the  individual  self  emanates.  Therefore  the 
answer  being  different,  you  cannot  take  the  word 
'whence'  as  an  inquiry  about  the  cause. 

Objection  :  Even  if  it  were  used  in  an  ablative 
sense,  the  objection  of  redundancy  would  remain  just 
the  same. 

Reply  :  Not  so.  The  two  questions  are  meant  to 
convey  that  the  self  is  not  connected  with  action,  its 
factors  and  its  results.  In  the  preceding  chapter  the 
subject-matter  of  knowledge  and  ignorance  has  been 
introduced.  'The  Self  alone  is  to  be  meditated  upon' 
(I.  iv.  7),  'It  knew  only  Itself  (I.  iv.  10),  'One 
should  meditate  only  upon  the  world  of  the  Self 
(I.  iv.  15) — these  represent  the  subject-matter  of 
knowledge.  And  that  of  ignorance  includes  rites  with 
five  factors  and  its  three  results,  the  three  kinds  of 
food,  consisting  of  name,  form  and  action.  Of  these, 
all  that  had  to  be  said  about  the  subject-matter  of 
ignorance  has  been  said.    But  the  Self  devoid  of  attri- 
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butes  that  is  the  subject-matter  of  knowledge  has  only 
been  introduced,  but  not  conclusively  dealt  with.  To 
do"  this  the  present  chapter  has  opened  with,  'I  will 
tell  you  about  Brahman'  (II.  i.  1),  and  also  'I  will 
instruct  you'  (II.  i.  15).  Therefore  that  Brahman 
which  is  the  subject-matter  of  knowledge,  has  to  be 
explained  in  Its  true  nature.  And  Its  true  nature  is 
devoid  of  differences  relating  to  action,  its  factors  and 
its  results,  exceedingly  pure  and  one — this  is  the 
intended  meaning.  Therefore  the  Sruti  raises  two 
questions  that  are  appropriate  to  it,  viz.  'Where  was 
it  then,  and  whence  did  it  come?'  (II.  i.  16). 

Now  that  in  which  a  thing  exists  is  its  container, 
and  what  is  there  is  the  content,  and  the  container 
and  content  are  observed  to  be  different.  Similarly 
that  from  which  a  thing  comes  is  its  starting  place, 
and  that  which  comes  is  the  agent,  which  is  observed 
to  be  different  from  the  other.  Therefore  one  would 
be  apt  to  think,  in  accordance  with  convention,  that 
the  self  was  somewhere,  being  different  from  that 
place,  and  came  from  somewhere,  being  different  from 
it,  and  the  means  by  which  it  came  is  also  different 
from  it.  That  idea  has  to  be  removed  by  the  answer. 
(So  it  is  stated  that)  this  self  was  not  in  any  place 
different  from  itself,  nor  did  it  come  from  any  place 
different  from  itself,  nor  is  there  in  the  self  any  means 
different  from  itself.  What  then  is  the  import?  That 
the  self  was  in  its  own  Self.  This  is  borne  out  by  the 
Sruti  passages,  'It  merges  in  its  own  Self  (Ch.  VI. 
viii.  1),  'With  Existence,  my  dear,  it  is  then  united' 
(Ibid.),  'Fully  embraced  by  the  Supreme  Self  (IV. 
iii.  21),  'Rests  on  the  Supreme  Self,'  etc.  (Pr.  IV.  7). 

19 
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For  the  same  reason  it  does  not  come  from  any  place 
different  from  itself.  This  is  shown  by  the  text  itself, 
'From  this  Self,'  etc.  For  there  is  no  other  entity 
besides  the  Self. 

Objection  :  There  are  other  entities  besides  the 
Self,  such  as  the  organs. 

Reply  :  No,  because  the  organs  etc.  spring  from 
the  Self  alone.  How  this  takes  place  is  described  as 
follows : 

■fin^— ^t^t^i  *?cqfsrf?j ;  stptt  ^  woti,  faute 
w*wi  11  Ro  11  *  ft  spot  mmn  ll 

20.  As  a  spider  moves  along  the  thread  (it 
produces),  and  as  from  a  fire  tiny  sparks  fly  in 
all  directions,  so  from  this  Self  emanate  all 
organs,  all  worlds,  all  gods  and  all  beings.  Its 
secret  name  (Upanisad)  is  'the  Truth  of  truth.' 
The  vital  force  is  truth,  and  It  is  the  truth  of 
that. 

This  is  illustrated  thus :  As  in  the  world  a  spider, 
which  is  well  known  to  be  one  entity,  moves  along  the 
thread  which  is  not  different  from  itself — and  there  is 
no  other  auxiliary  to  its  movement  but  itself — and  as 
from  one  homogeneous  fire  tiny  sparks,  little  specks 
of  fire,  fly  in  different  ways,  or  in  numbers  ;  as  these 
two  illustrations  show  activity  even  in  the  absence  of 
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any  difference  regarding  auxiliaries,  as  also  natural 
unity  before  the  activity  starts,  just  so  from  this  Self, 
i.e.  from  the  real  nature  of  the  individual  self  before 
it  wakes  up,  emanate  all  organs  such  as  that  of  speech, 
Jill  worlds  such  as  the  earth,  which  are  the  results  of 
one's  past  actions,  all  gods  such  as  fire,  who  preside 
over  the  organs  and  the  worlds,  and  all  living  beings, 
from  Hiranyagarbha  down  to  a  clump  of  grass.  If 
the  reading  is,  'All  these  souls,'1  then  the  meaning 
will  be,  'Souls  with  particular  characteristics  manifest- 
ed owing  to  connection  with  limiting  adjuncts.'  It  is 
the  Self  from  which  this  moving  and  unmoving  world 
continually  proceeds  like  sparks  of  fire,  in  which  it  is 
merged  like  a  bubble  of  water,  and  with  which  it 
remains  filled  during  existence.  The  secret  name 
(Upanisad)  of  this  Self  or  Brahman,  etc.  'Upanisad' 
means  'that  which  brings  (one)  near'  (Brahman),  that 
is,  a  word  denoting  It  (a  name).  That  this  capacity 
to  'bring  near'  is  a  speciality  of  this  particular  name 
is  known  on  the  authority  of  the  scriptures  alone. 
What  is  this  secret  name?  The  Truth  of  truth.  Since 
this  secret  name  always  has  a  transcendental  import, 
it  is  difficult  to  understand.  Therefore  the  Sruti  gives 
its  meaning:  The  vital  force  is  truth,  and  It  is  the 
Truth  of  that.  The  next  two  sections  will  be  devoted 
to  explaining  this  sentence. 

Question :  Granted  that  the  next  two  sections 
will  be  devoted  to  explaining  the  secret  name.  The 
text  says,   'Its  secret  name.'    But  we  do  not  know 

1  As  the  Madhyandina  recension  has  it. 
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whether  it  is  the  secret  name  of  the  individual  self, 
which  is  the  subject  under  discussion,  which  awoke 
through  pushing,  is  subject  to  transmigration,  and 
perceives  sound  etc.,  or  whether  it  refers  to  some 
transcendent  principle. 

Reply  :    What  difference '  does  it  make? 

Question  :  Just  this :  If  it  refers  to  the  relative 
(transmigrating)  self,  then  that  is  to  be  known,  and  by 
knowing  it  (identity  with)  all  will  be  attained;  further 
it  alone  will  be  denoted  by  the  word  'Brahman,'  and 
the  knowledge  of  it  will  be  the  knowledge  of  Brahman. 
But  if  the  transcendent  Self  is  meant,  then  the 
knowledge  of  It  will  be  the  kriowldege  of  Brahman, 
and  from  that  identity  with  all  will  be  attained.  That 
all  this  will  happen  we  know  on  the  authority  of  the 
scriptures.  But  according  to  this  view  (if  the  individ- 
ual self  and  Brahman  are  different)  the  Vedic  texts 
that  teach  their  identity,  such  as,  'The  Self  alone  is 
to  be  meditated  upon'  (I.  iv.  7)  and  'It  knew  only 
Itself  as,  "I  am  Brahman"  '  (I.  iv.  10),  will  be 
contradicted.  And  (if  they  are  identical)  there  being 
no  relative  self  different  from  the  Supreme  Self,  spiri- 
tual, instruction  will  be  useless.  Since  this  (unity  of 
the  self)  is  a  question  that  has  not  been  answered  and 
is  a  source  of  confusion  even  to  scholars,  therefore  in 
order  to  facilitate  the  understanding  of  passages  that 
deal  with  the  knowledge  of  Brahman  for  those  who 
seek  It,  we  shall  discuss  the  point  as  best  as  we  can. 

Prima    facie    view:     The    transcendent    Supreme 
Self  is  not  meant,  for  the  text  states  the  origin  of  the 
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universe  from  a  self  which  awoke  on  being  pushed 
with  the  hand,  which  perceives  sound  etc.,  and  which 
is  possessed  of  a  distinct  state  (profound  sleep).  To 
be  explicit:  There  is  no  Supreme  Self  devoid  of  the 
desire  for  food  etc.,  which  is  the  ruler  of  the  universe. 
Why?  Because  the  Sruti,  after  introducing  the  topic, 
T  will  tell  you  about .  Brahman'  (II.  i.  15),  then 
mentioning  the  rousing  of  the  sleeping  man  by  pushing 
with  the  hand — thereby  showing  him  to  be  the  per- 
ceiver  of  sound  etc. — and  describing  his  transition 
through  the  dream  state  to  that  of  profound  sleep, 
shows  the  origin  of  the  universe  from  that  very  self 
possessed  of  the  state  of  profound  sleep,  by  the  two 
illustrations  of  sparks  of  fire  and  the  spider,  in  the 
passage,  'So  from  this  Self.'  etc.  And  no  other  cause 
of  the  origin  of  the  universe  is.  mentioned  in  between, 
for  this  section  deals  exclusively  with  the  individual 
self.  Another  Sruti,  the  Kausitaki  Upanisad,  which 
deals  with  the  same  topic,  after  introducing  the  beings 
who  are  in  the  sun  etc.,  says,  'He  said:  He,  O 
Balaki,  who  is  the  maker  of  these  beings,  and  whose  * 
handiwork  this  universe  is,  is  indeed  to  be  known' 
(IV.  19).  This  shows  that  the  individual  self  roused 
from  sleep,  and  none  other,  is  to  be  known.  Similarly 
by  saying,  'But  it  is  for  one's  own  sake  that  all  is 
loved'  (II.  iv.  5;  TV.  v.  6),  the  Sruti  shows  that  that 
self  which  is  familiar  to  us  as  being  dear  is  alone  to 
be  realised  through  hearing,  reflection  and  meditation. 
So  also  the  statements  made  while  introducing  the 
topic  of  knowledge,  such  as,  'The  Self  alone  is  to  be 
meditated  upon'  (I.  iv.  7),  'This  (Self)  is  dearer  than 
a  son,  dearer  than  wealth,'  etc.   (I.  iv.  8),  'It  knew 
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only  Itself  as,  "I  am  Brahman,"  '  etc.  (I.  iv.  10), 
would  be  consistent  if  there  were  no  Supreme  Self.  It 
will  also  be  said  further  on,  'If  a  man  knows  himself 
to  be  the  Self  (IV.  iv.  12).  Moreover,  in  all 
Vedanta  it  is  the  inner  self  which  is  put  forward  as 
the  entity  to  be  known,  as  'I  (am  Brahman),'  and 
never  any  external  object  like  sound  etc.,  saying, 
'That  is  Brahman.'  Similarly  in  the  Kausitakf 
Upanisad,  in  the  passage,  'Do  not  seek  to  know  about 
speech,  know  the  speaker,'  etc.  (III.  8  etc.),  it  is  the 
agent  (the  individual  self)  using  speech  etc.  as  in- 
truments,  which  is  put  forward  as  the  entity  to  be 
known. 

Objection  :  Suppose  we  say  that  the  individual 
self  in  a  different  state  is  the  Supreme  Self?  It 
may  be  like  this:  The  same  individual  self  which 
perceives  sound  etc.  in  the  waking  state  is  changed 
into  the  transcendent  Supreme  Self,  the  ruler  of 
the  universe,  on  getting  into  the  state  of  profound 
sleep. 

Tentative  answer  :  No,  this  is  contrary  to  experi- 
ence. We  never  find  anything  having  this  character- 
istic outside  of  Buddhist  philosophy.  It  never  happens 
in  life  that  a  cow  standing  or  going  is  a  cow,  but  that 
on  lying  down  she  becomes  a  horse  or  any  other 
species.  It  is  contrary  to  logic  also.  A  thing  that  is 
known  through  some  means  of  knowledge  to  have  a 
certain  characteristic,  retains  that  characteristic  even 
in  a  different  place,  time  or  condition.  If  it  ceases  to 
have  that  characteristic,  all  application  of  the  means 
of  knowledge  would  stop.  Similarly  the  Sarhkhyas, 
Mimamsakas  and  others  who  are  skilled  in  logic  adduce 
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hundreds  of  reasons  to  prove  the  absence  of  a  tran- 
scendent Self. 

Objection  :  Your  view  is  wrong,  for  the  relative 
self  too  lacks  the  knowledge  of  how  to  effect  the  origin, 
continuity  and  dissolution  of  the  universe.  To  be 
explicit:  The  position  you  have  advocated  so  elabor- 
ately, viz.  that  the  same  relative  self  which  perceives 
sound  etc.  becomes  the  ruler  of  the  universe  when  it 
attains  a  different  condition,  is  untenable.  For  every- 
body knows  that  the  relative  self  lacks  the  knowledge, 
power  and  means  to  effect  the  origin,  continuity  and 
dissolution  of  the  universe.  How  can  a  relative  self 
like  us  construct  this  universe  in  which  the  earth  etc. 
are  located,  and  which  it  is  impossible  even  to  think 
of  with  the  mind? 

Tentative  answer :  Not  so,  for  the  scriptures  are 
in  our  favour.  They  show  the  origin  etc.  of  the 
universe  from  the  relative  self,  for  example,  'So  from 
this  Self,'  etc.  (this  text).  Therefore  our  view  is  all 
right. 

Objection1:  There  is  a  transcendent  Supreme  Self, 
and  It  is  the  cause  of  the  universe,  for  such  is  the 
verdict  of  the  Sruti,  Smrti  and  reason.  Witness 
hundreds  of  Sruti  passages  such  as,  'That  which  knows 
things  in  a  general  and  particular  way'  (Mu.  I.  i.  9 
and  II.  ii.  7),  'That  which  transcends  hunger  and 
thirst'  (III.  v.  1),  'Unattached,  It  is  not  attached  to 
anything'  (III.  ix.  26),  'Under  the  mighty  rule  of  this 
Immutable,'  etc.  (III.  viii.  9),  'That  which  living  in 
all  beings  ....  is  the  internal  ruler  and  immortal' 

•  By  the  believers  in  Isvara  only  as  the  efficient,  not 
material  cause  of  the  universe. 
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(III.  vii.  15),  '(That  Being)  who  definitely  projects 
those  beings  ....  and  is  at  the  same  time  transcend- 
ent' (III.  ix.  .  26),  'That  great,  birthless  Self  (IV. 
iv.  22  etc.),  'It  is  the  bank  that  serves  as  the  boundary 
to  keep  the  different  worlds  apart'  (Ibid.),  'The 
controller  of  all,  the  lord  of  all'  (Ibid.),  'The  Self  that 
is  sinless,  undecaying,  immortal'  (Ch.  VIII.  vii.  1,  3), 
'It  projected  fire'  (Ch.  VI.  ii.  3),  'In  the  beginning 
this  universe  was  only  the  Self  (Ai.  I.  1),  'It  is  not 
affected  by  human  misery,  being  beyond  it'  (Ka.  v. 
11).  Also  the  Smrti  passage,  T  am  the  origin  of  all, 
and  from  Me  everything  springs'  (G.  X.  8). 

Tentative  answer  :  Have  we  not  said  that  the  text, 
'So  from  this  self,'  shows  the  origin  of  the  universe 
fiom  the  relative  self? 

Objection  :  Not  so,  for  since  in  the  passage, 
'The  Akasa  that  is  in  the  heart'  (II.  i.  17),  the 
Supreme  Self  has  been  introduced,  the  text,  'So  from 
this  Self,'  should  refer  to  the  Supreme  Self.  In  reply 
to  the  question,  'Where  was  it  then?'  (II.  i.  16),  the 
Supreme  Self,  denoted  by  the  word  'Akasa,'  has  been 
mentioned  in  the  text,  'It  lies  in  the  Aka£a  that  is  in 
the  heart.'  That  the  word  'AkasV  refers  to  the 
Supreme  Self  is  clear  from  texts  such  as:  'With 
Existence,  my  dear,  it  is  then  united'  (Ch.  VI.  viii.  1), 
'Every  day  they  attain  this  world  that  is  Brahman, 
but  they  do  not  realise  this'  (Ch.  VIII.  iii.  2),  'Fully 
embraced  by  the  Supreme  Self  (IV.  iii.  21),  and 
'Rests  on  the  Supreme  Self  (Pr.  IV.  7).  That  the 
Supreme  Self  is  the  topic  further  appears  from  the  use 
of  the  word  'Self  with  reference  to  the  Supreme  Self, 
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which  has  been  introduced  in  the  passage,  'In  it  there 
is  a  little  space'  (Ch.  VIII.  i.  1).  Therefore  the  pass- 
age, 'So  from  this  Self,'  should  indicate  that  the 
universe  springs  from  the  Supreme  Self  alone.  And 
we  have  already  said  that  the  relative  self  has  not  the 
power  and  knowledge  to  project,  maintain  and  dissolve 
the  universe. 

In  the  passages,  'The  Self  alone  is  to  be  meditated 
upon'  (I.  iv.  7),  and  'It  knew  only  Itself  as,  "I  am 
Brahman"  '  (I.  iv.  10),  the  topic  of  the  knowledge  of 
Brahman  was  introduced,  and  this  deals  with  Brahman 
as  its  subject.  This  section  too  opens  with  sentence-! 
such  as,  T  will  tell  you  about  Brahman'  (II.  i.  1), 
and  T  will  teach  you  about  Brahman'  (II.  i.  15).  Now 
the  transcendent  Brahman,  which  is  beyond  hunger  etc. 
and  is  eternal,  pure,  enlightened  and  free  by  nature,  is 
the  cause  of  the  universe,  while  the  relative  self  is  the 
opposite  of  that;  therefore  it  would  not  (in  its  present 
state)  perceive  itself  to  be  identical  with  Brahman.  On 
the  other  hand,  would  not  the  inferior  relative  self  be 
open  to  censure  if  if  identified  the  Supreme  Self,  the 
self-effulgent  ruler  of  the  universe,  with  itself?  There- 
fore it  is  unreasonable  to  say,  "I  am  Brahman." 

Hence  one  should  wish  to  worship  Brahman  with 
flowers,  water,  folding  of  the  palms,  praises,  prostra- 
tion, sacrifices,  presents,  repetition  of  Its  name,  medi- 
tation, Yoga,  etc.  Knowing  It  through  worship  one 
becomes  Brahman,  the  ruler  of  all.  But  one  should 
not  think  of  the  transcendent  Brahman  as  the  relative 
self;  it  would  be  like  thinking  of  fire  as  cold,  and  the 
sky  as  possessed  of  form.     The  scriptural  passages  too 
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that  teach  the  identity  of  the  self  with  Brahman  should 
be  taken  as  merely  eulogistic.  This  interpretation  will 
also  harmonise  with  all  logic  and  common  sense. 

Advaitin's    reply :    That    cannot    be,    for    from 
Mantra  and  Brahmana  texts  we  know  that  the  Supreme 
Self  alone  entered.    Beginning  with,  'He  made  bodies,' 
etc.   (II.  v.   18),  the  text  says,   'The  Supreme  Being 
entered  the  bodies'   (Ibid.),   'He  transformed  Himself 
in  accordance  with  each  form;  that  form  of  His  was 
for  the  sake  of  making  Him  known'  (II.  v.  19;  R.  VI. 
xlvii.   18);   'The    Wise  One,   who  after  projecting  all 
forms,  names  them,  and  goes  on  uttering  those  names' 
(Tai.  A.  III.  xii.  7) — thus  thousands  of  Mantras  in  all 
recensions  show  that  it  is  the  transcendent  Isvara  who 
entered  the  body.    Similarly  Brahmana  texts  such  as, 
'After  projecting  it,  the  Self  entered  into  it'  (Tai.  II. 
vi.   1),   'Piercing  this  dividing   line   (of  the  head)   It 
entered  through  that  gate'   (Ai.  III.  12),  'That  deity 
(Existence),  penetrating  these  three  gods  (fire,   water 
and  earth)  as  this  individual  self,'  etc.   (Ch.  VI.  iii. 
3,  4),   'This  Self,  being  hidden  in  all  beings,  is  not 
manifest,'   etc.    (Ka.   III.   12).     Since  the  word  'Self 
has  been  used  in  all  scriptures  to  denote  Brahman,  and 
since  it  refers  to  the  inner  Self,  and  further  the  Sruti 
passage,  'He  is  the  inner  Self  of  all  beings'   (Mu.  II. 
i.  4),  shows  the  absence  of  a  relative  self  other  than 
the  Supreme  Self,  as  also  the  Sruti  texts,  'One  only 
without  a  second'    (Ch.  VI.  ii.  1),   'This  universe  is 
but  Brahman'  (Mu.  II.  ii.  11),  'All  this  is  but  the  Self 
(Ch.  VIII.  xxv.  2),  it  is  bnt  proper  to  conclude  the 
identity  of  the  individual  self  with  Brahman. 
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Objection  :  If  such  is  the  import  of  the  scriptures, 
then  the  Supreme  Self  becomes  relative,  and  if  it  is  so, 
the  scriptures  (teaching  Its  transcendence)  become  use- 
less ;  while,  if  It  is  (identical  with  the  individual  self 
and  yet)  transcendent,  then  there  is  this  obvious  objec- 
tion that  spiritual  instruction  becomes  redundant.  To 
be  explicit:  If  the  Supreme  Self,  which  is  the  inmost 
Self  of  all  beings,  feels  the  miseries  arising  from  contact 
with  all  bodies,  It  obviously  becomes  relative.  In 
that  case  those  Sruti  and  Smrti  texts  that  establish  the 
transcendence  of  the  Supreme  Self,  as  also  all  reason 
would  be  set  at  naught.  If,  on  the  other  hand,  it  can 
somehow  be  maintained  that  It  is  not  connected  with 
the  miseries  arising  from  contact  with  the  bodies  of 
different  beings,  it  is  impossible  to  refute  the  charge  of 
the  futility  of  all  spiritual  instruction,  for  there  is 
nothing  for  the  Supreme  Self  either  to  achieve  or  to 
avoid. 

To  this  dilemma  some  suggest  the  following  solu- 
tion: The  Supreme  Self  did  not  penetrate  the  bodies 
directly  in  Its  own  form,  but  It  became  the  individual 
self  after  undergoing  a  modification.  And  that  indi- 
vidual self  is  both  different  from  and  identical  with  the 
Supreme  Self.  In  so  far  as  it  is  different,  it  is  affected 
by  relativity,  and  in  so  far  as  it  is  identical,  it  is 
capable  of  being  ascertained  as,  T  am  Brahman.' 
Thus  there  will  be  no  contradiction  anywhere. 

Now,  if  the  individual  self  be  a  modification  of  the 
Supreme  Self,  there  may  be  the  following  alternatives: 
The  Supreme  Self  may  be  an  aggregate  of  many  things 
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and  consist  of  parts,  like  the  substance  earth,  and  the 
individual  self  may  be  the  modification  of  some  portion 
of  It,  like  a  jar  etc.  Or  the  Supreme  Self  may  retain 
Its  form,  and  a  portion  of  It  be  modified,  like  hair  or 
a  barren  tract,  for  instance.  Or  the  entire  Supreme 
Self  may  be  modified,  like  milk  etc.  Now  in  the  first 
view,  according  to  which  a  particular  thing  out  of  an 
aggregate  of  a  great  many  things  of  the  same  category 
becomes  the  individual  self,  since  this  particular  thing 
is  only  of  the  same  category,  the  identity  is  but 
figurative,  not  real.  In  that  case  it  would  be  a  contra- 
diction of  the  verdict  of  the  Sruti.  If,  however,  (as  in 
the  second  view)  the  Supreme  Self  is  a  whole  eternally 
consisting  of  parts  inseparably  connected  together,  and, 
while  It  remains  unchanged  in  form,  a  portion  of  It 
becomes  the  relative  individual  self,  then,  since  the 
whole  inheres  in  all  the  parts,  it  is  affected  by  the 
merit  or  defect  of  each  part  ;  hence  the  Supreme  Self 
will  be  subject  to  the  evil  of  transmigration  attaching 
to  the  individual  self.  Therefore  this  view  also  is 
inadmissible  ;  while  the  view  that  holds  that  the  whole 
of  the  Supreme  Self  is  transformed  disregards  all  the 
Srutis  and  Smrtis  and  is  therefore  unacceptable.  All 
these  views  contradict  reason  as  well  as  Sruti  and . 
Smrti  texts  such  as,  '  (Brahman  is)  without  parts,  devoid 
of  activity  and  serene'  (Sv.  VI.  19),  'The  Supreme 
Being  is  resplendent,  formless,  including  both  within 
and  without,  and  birthless'  (Mu.  II.  i.  2),  'All-pervad- 
ing like  the  sky  and  eternal,'  'That  great,  birthless 
Self  is  undecaying,  immortal,  undying'  (IV.  iv.  25), 
'It  is  never  born  nor  dies'  (Ka.  II.  18  ;  G.  II.  20),  'It 
is  undifferentiated,'  etc.  (G.  II.  25).    If  the  individual 
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self  be  a  portion  of  the  immutable  Supreme  Self,  then 
it  will  find  it  impossible  to  go  (after  death)  to  places 
in  accordance  with  its  past  work,  or  else  the  Supreme 
Self  will,  as  already  said  (p.  299),  be  subject  to 
transmigration. 

Objection  :  Suppose  we  say  that  the  individual 
self  is  a  portion  of  the  Supreme  Self  detached  from  It 
like  a  spark  of  fire,  and  that  transmigrates. 

Reply  :  Yet  the  Supreme  Self  will  get  a  wound 
by  this  breaking  off  of  Its  part,  and  as  that  part 
transmigrates,  it  will  make  a  hole  in  the  assemblage  of 
parts  in  another  portion  of  the  Supreme  Self — which 
will  contradict  the  scriptural  statements  about  Its  being 
without  any  wound.  If  the  individual  self,  which  is  a 
part  of  the  Supreme  Self,  transmigrates,  then,  since 
there  is  no  space  without  It,  some  other  parts  of  It 
being  pushed  and  displaced,  the  Supreme  Self  will  feel 
pain  as  if  It  had  colic  in  the  heart. 

Objection  :  There  is  nothing  wrong  in  it,  for 
there  are  Sruti  texts  giving  illustrations  of  sparks  of 
fire  etc. 

Reply  :  Not  so,  for  the  Sruti  is  merely  informa- 
tive. The  scriptures  seek  not  to  alter  things,  but  to 
supply  information  about  things  unknown,  as  they  are. 

Objection  :    What  difference  does  it  make? 

Reply  :  Listen.  Things  in  the  world  are  known 
to  possess  certain  fixed  characteristics  such  as  grossness 
or  fineness.  By  citing  them  as  examples  the  scriptures 
seek  to  tell  us  about  some  other  thing  which  does  not 
contradict  them.  They  would  not  cite  an  example 
from  life  if  they  wanted  to  convey  an  idea  of  something 
contradictory  to  it.    Even  if  they  did,  it  would  be  to 


302  BRHADARANYAKA    UPANI$AD  [2.1.20 

no  purpose,  for  the  example  would  be  different  from 
the  thing  to  be  explained.  You  cannot  prove  that  fire 
is  cold,  or  that  the  sun  does  not  give  heat,  even  by 
citing  a  hundred  examples,  for  the  facts  would  already 
be  known  to  be  otherwise  through  another  means  ot 
knowledge.  And  one  means  of  knowledge  does  not 
contradict  another,  for  it  only  tells  us  about  those 
things  that  cannot  be  known  by  any  other  means. 
Nor  can  the  scriptures  speak  about  an  unknown  thing 
without  having  recourse  to  conventional  words  and 
their  meanings.  Therefore  one  who  follows  convention 
can  never  prove  that  the  Supreme  Self  really  has  parts 
or  stands  to  other  things  in  the  relation  of  whole  to 
part. 

Objection  :  But  do  not  the  Sruti  and  Srnrti  say, 
'Tiny  sparks'  (this  text),  and  'A  part  of  Myself 
(G.  XV.  7)? 

Reply  :    Not  so,   for  the  passages  are  meant  to 
convey  the  idea  of  oneness.    We  notice  in  life  that 
sparks  of   fire  may  be  considered  identical  with  fire. 
Similarly  a  part  may  be  considered  identical'  with  the 
whole.     Such  being  the  case,  words  signifying  a  modi- 
fication or  part  of  the  Supreme  Self,  as  applied  to  the 
individual  self,  are  meant  to  convey  its  identity  with 
It.    That  this  is  so  appears  also  from  the  introduction 
and  conclusion.    In  all  the  Upanisads  first  identity  is 
broached,  then  by  means  of  illustrations  and  reasons 
the  universe  is  shown  to  be  a  modification  or  part  or 
the  like  of  the  Supreme  Self,  and  the  conclusion  again 
brings  out  the  identity.    Here,  for  instance,  the  text 
begins  with,   'This  all  is  the  Self   (II.   iv.  6),  then 
through   arguments  and  examples   about  the  origin, 
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continuity  and  dissolution  of  the  universe,  it  adduces 
reasons  for  considering  its  identity  with  Brahman,  such 
as  the  relation  of  cause  and  effect,  and  it  will  conclude 
with,  'Without  interior  or  exterior'  (II.  v.  19  ;  III. 
viii.  8),  and  'This  self  is  Brahman'  (II.  v.  19).  There- 
fore from  that  introduction  and  conclusion  it  is  clear 
that  the  passages  setting  forth  the  origin,  continuity 
and  dissolution  of  the  universe  are  for  strengthening 
the  idea  of  the  identity  of  the  individual  self  with  the 
Supreme  Self.  Otherwise  there  would  be  a  break  in 
the  topic.  All  believers  in  the  Upanisads  are  unan- 
imous on  the  point  that  all  of  these  enjoin  on  us  to 
think  of  the  identity  of  the  individual  self  with  the 
Supreme  Self.  If  it  is  possible  to  construe  the 
passages  setting  forth  the  origin  etc.  of  the  universe  so 
as  to  keep  up  the  continuity  of  that  injunction,  to 
interpret  them  so  as  to  introduce  a  new  topic  would  be 
unwarrantable.  A  different  result  too  would  have  to 
be  provided  for.  Therefore  we  conclude  that  the 
Sruti  passages  setting  forth  the  origin  etc.  of  the 
universe  must  be  for  establishing  the  identity  of  the 
individual  self  and  Supreme  Self. 

Regarding  this  teachers  of  Vedanta1  narrate  the 
following  parable:  A  certain  prince  was  discarded  by 
his  parents  as  soon  as  he  was  born,  and  brought  up 
in  a  fowler's  home.  Not  knowing  his  princely  descent, 
he  thought  himself  to  be  a  fowler  and  pursued  the 
fowler's  duties,  not  those  of  a  king,  as  he  would  if  he 
knew  himself  to  be  such.  When,  however,  a  very 
compassionate  man,  who  knew  the  prince's  fitness  for 

1  The  reference  is  to  Dravi<Jacarya. 
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attaining  a  kingdom,  told  him  who  he  was — that  he 
was  not  a  fowler,  but  the  son  of  such  and  such  a  king, 
and  had  by  some  chance  come  to  live  in  a  fowler's 
home — he,  thus  informed,  gave  up  the  notion  and  the 
duties  of  a  fowler  and,  knowing  that  he  was  a  king, 
took  to  the  ways  of  his  ancestors.  Similarly  this 
individual  self,  which  is  of  the  same  category  as  the 
Supreme  Self,  being  separated  from  It  like  a  spark  of 
fire  and  so  on,  has  penetrated  this  wilderness  of  the 
body,  organs,  etc.,  and,  although  really  transcendent, 
takes  on  the  attributes  of  the  latter,  which  are  relative, 
and  thinks  that  it  is  this  aggregate  of  the  body  and 
organs,  that  it  is  lean  or  stout,  happy  or  miserable — 
for  it  does  not  know  that  it  is  the  Supreme  Self.  But 
when  the  teacher  enlightens  it  that  it  is  not  the  body 
etc.,  but  the  transcendent  Supreme  Brahman,  then  it 
gives  up  the  pursuit  of  the  three  kinds  of  desire1  and 
is  convinced  that  it  is  Brahman.  When  it  is  told  that 
it  has  been  separated  from  the  Supreme  Brahman  like 
a  spark,  it  is  firmly  convinced  that  it  is  Brahman,  as 
the  prince  was  of  his  royal  birth. 

We  know  that  a  spark  is  one  with  fire  before  it 
is  separated.  Therefore  the  examples  of  gold,  iron 
and  sparks  of  fire  are  only  meant  to  strengthen  one's 
idea  of  the  oneness  of  the  individual  self  and  Brahman, 
and  not  to  establish  the  multiplicity  caused  by  the 
origin  etc.  of  the  universe.  For  the  Self  has  been 
ascertained  to  be  homogeneous  and  unbroken  con- 
sciousness, like  a  lump  of  salt,  and  there  is  the 
statement,  .'It  should  be  realised  in  one  form  only' 

1  Those  for  a  son,  for  wealth  and  for  heaven.  See  IV. 
iv.  22. 
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(IV.  iv.  20).  If  the  Sruti  wanted  to  teach  that  Brahman 
has  diverse  attributes  such  as  the  origin  of  the  universe, 
like  a  painted  canvas,  a  tree,  or  an  ocean,  for  instance, 
it  would  not  conclude  with  statements  describing  It  to 
be  homogeneous  like  a  lump  of  salt,  without  interior  or 
exterior,  nor  would  it  say,  'It  should  be  realised  in  one 
form  only.'  There  is  also  the  censure,  'He  (goes  from 
death  to  death)  who  sees  difference,  as  it  were,  in  It,' 
etc.  (IV.  iv.  19  ;  Ka.  IV.  10).  Therefore  the  mention 
in  all  Vedanta  texts  of  the  origin,  continuity  and 
dissolution  of  the  universe  is  only  to  strengthen  our 
idea  of  Brahman  being  a  homogeneous  unity,  and  not 
to  make  us  believe  in  the  origin  etc.  as  an  actuality. 

Nor  is  it  reasonable  to  suppose  that  a  part  of  the 
indivisible,  transcendent,  Supreme  Self  becomes  the 
relative,  individual  self,  for  the  Supreme  Self  is  intrin- 
sically without  parts.  If  a  part  of  the  indivisible 
Supreme  Self  is  supposed  to  be  the  relative,  individual 
self,  it  is  tantamount  to  taking  the  former  to  be  the 
latter.  If,  on  the  other  hand,  the  individual  self  be  a 
part  of  the  Supreme  Self  owing  to  some  adventitious 
limiting  adjunct  of  It.  like  the  ether  enclosed  in  a  jar, 
a  bowl,  etc.,  then  thinking  people  would  not  consider 
that  it  is  really  a  part  of  the  Supreme  Self,  deserving 
to  be  treated  as  something  distinct. 

Objection :  We  sometimes  see  that  thinking  as 
well  as  ignorant  people  entertain  fanciful  notions  about 
things. 

Reply  :    Not    so,    for    ignorant  people  have  false 
notions,    whereas   thinking   people   have   notions   that 
20 
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relate  only  to  an  apparent  basis  for  conventional  inter- 
course. For  instance,  even  thinking  people  sometimes 
say  that  the  sky  is  dark  or  red,  where  the  darkness  or 
redness  of  the  sky  has  just  the  above  apparent  reality. 
But  because  of  that  the  sky  can  never  actually  become 
dark  or  red.  Therefore  in  ascertaining  the  true  nature 
of  Brahman,  men  of  wisdom  should  not  think  of  It  in 
terms  of  whole  and  part — unit  and  fraction — or  cause 
and  effect.  For  the  essential  meaning  of  all  the 
Upanisads  is  to  remove  all  finite  conceptions  about 
Brahman.  Therefore  we  must  give  up  all  such  concep- 
tions and  know  Brahman  to  be  undifferentiated  like 
the  sky.  This  is  borne  out  by  hundreds  of  Sruti  texts 
such  as,  "All-pervading  like  the  sky  and  eternal,'  and 
'It  is  not  affected  by  human  misery,  being  beyond  it' 
(Ka.  V.  11).  We  must  not  imagine  the  self  to  be 
different  from  Brahman,  like  a  portion  of  fire,  which 
is  ever  hot,  being  cold,  or  like  a  portion  of  the  effulgent 
sun  being  dark,  for,  as  already  said,  the  essential  mean- 
ing of  all  the  Upanisads  is  to  remove  all  finite  concep- 
tions about  Brahman.  Therefore  all  relative  conditions 
in  the  transcendent  Self  are  only  possible  through  the 
limiting  adjuncts  of  name  and  form.  Compare  the 
Sruti  Mantras,  'He  transformed  Himself  in  accordance 
with  each  form'  (II.  v.  19),  and  'The  Wise  One,  who 
after  projecting  all  forms  names  them,  and  goes  on 
uttering  those  names,'  etc.  (Tai.  A.  III.  xii.  7).  The 
relative  conditions  of  the  self  is  not  inherent  in  it.  It 
is  not  true,  but  erroneous,  like  the  notion  that  a  crystal 
is  red  or  of  any  other  colour  owing  to  its  association 
with  limiting  adjuncts  such  as  a  red  cotton  pad.    Sruti 
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and  Smrti  texts  such  as,  'It  thinks,  as  it  were,  and 
shakes,  as  it  were'  (IV.  iii.  7),  'It  neither  increases 
nor  decreases  through  work'  (IV.  iv.  23),  'It  is  not 
affected  by  evil  work'  (Ibid.),  'Living  the  same  in  all 
beings'  (G.  XIII.  27),  '(Wise  men  are  even-minded) 
to  a  dog  as  well  as  a  Candala,  etc'  (G.  V.  18),  as  also 
reasoning  establish  only  the  transcendence  of  the 
Supreme  Self.  Hence,  if  we  admit  It  to  be  indivisible, 
it  will  be  particularly  impossible  for  us  to  maintain  that 
the  individual  self  is  either  a  part,  a  modification,  or 
inherent  power  of  the  Supreme  Self,  or  something 
different  from  It.  And  we  have  already  said  that  the 
Sruti  and  Smrti  passages  referring  to  the  relation  of 
whole  and  part  etc.  are  for  the  purpose  of  establishing 
their  oneness,  not  difference,  for  only  thus  will  there  be 
continuity  as  regards  the  import  of  those  passages. 

If  all  the  Upanisads  teach  that  there  is  only  the 
Supreme  Self,  why,  it  may  be  asked,  is  something 
contradictory  to  it,  viz.  the  individual  self,  put  for- 
ward? Some  say  that  it  is  for  removing  the  objections 
against  the  authority  of  the  ritualistic  portion  of  the 
Vedas:  For  the  passages  dealing  with  rites  depend  on 
a  multiplicity  of  actions,  their  factors  and  their  results, 
including  the  sacrificers,  who  enjoy  those  results,  and 
the  priests,  who  officiate  in  them.  Now,  if  there  were 
no  separate  individual  self,  the  transcendent  Supreme 
Self  would  be  one.  How  under  such  circumstances 
would  those  passages  induce  people  to  do  actions  pro- 
ducing good  results,  or  dissuade  them  from  those  that 
have  bad  results?  Who  again  would  be  the  bound 
soul  for  whose  liberation  the  Upanisads  would  be  taken 
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up?  Further,  according  to  the  view  which  holds  that 
there  is  only  the  Supreme  Self,  how  can  instruction 
about  It  be  imparted?  And  how  can  that  instruction 
bear  fruit?  For  instruction  is  given  in  order  to  remove 
the  bondage  of  a  bound  soul  ;  hence  in  the  absence  of 
the  latter  the  Upanisads  will  have  nobody  to  address 
themselves  to.  Such  being  the  case,  the  same  objec- 
tions and  replies  that  apply  to  the  advocates  of  the 
ritualistic  portion  of  the  Vedas,  apply  also  to  the 
advocates  of  the  Upanisads.  For,  as  owing  to  the 
absence  of  difference  the  ritualistic  portion,  being  with- 
out support,  falls  through  as  an  authority,  so  do  the 
Upanisads.  Then  why  not  accept  the  authority  of  only 
the  ritualistic  portion,  which  can  be  interpreted 
literally?  But  the  Upanisads  may  be  rejected,  since 
in  accepting  them  as  authority  one  has  to  alter  their 
obvious  import.1  The  ritualistic  portion,  being  author- 
ity once,  cannot  again  cease  to  be  authority.  It  cannot 
be  that  a  lamp  will  sometimes  reveal  objects  and  some- 
times not.  There  is  also  contradiction  with  other 
means  of  knowledge  such  as  perception.  The  Upanisads 
that  establish  the  existence  of  Brahman  alone  not  only 
contradict  their  obvious  import  and  the  authority  of 
the  ritualistic  portion  of  the  Vedas,  but  they  also  run 
counter  to  such  means  of  knowledge  as  perception, 
which  definitely  establish  differences  in  the  world. 
Therefore  the  Upanisads  cannot  be  taken  as  authority. 
Or  they  must  have  some  other  meaning.  But  they  can 
never  mean  that  only  Brahman  exists. 

1  Since  many  passages  clearly  have  a  dualistic  import. 
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Advaitin's  reply  :  That  cannot  be,  for  we  have 
already  answered  those  points.  A  means  of  knowledge 
is  or  is  not  a  means  according  as  it  leads  or  does  not 
lead  to  valid  knowledge.  Otherwise  even  a  post,  for 
instance,  would  be  considered  a  means  of  knowledge  in 
perceiving  sound  etc. 

Objection  :    What  follows  from  this? 

Reply  :  If  the  Upanisads  lead  to  a  valid  knowl- 
edge of  the  unity  of  Brahman,  how  can  they  cease  to 
be  a  means  of  knowledge? 

Objection  :  Of  course  they  do  not  lead  to  valid 
knowledge,  as  when  somebody  says  that  fire  produces 
cold. 

Reply  :  Well  then,  we  ask  you,  do  not  your  words 
refuting  the  authority  of  the  Upanisads  accomplish  their 
object,  like  fire  revealing  things,  or  do  they  not?  If 
you  say  they  do,  then  your  words  of  refutation  are 
means  of  valid  knowledge,  and  fire  does  reveal  things. 
If  your  words  of  refutation  are  valid,  then  the  Upani- 
sads too  are  valid.     So  please  tell  us  the  way  out. 

Objection  :  That  my  words  mean  the  refutation 
of  the  authority  of  the  Upanisads,  and  that  fire  reveals 
things  are  palpable  facts,  and  hence  constitute  valid 
knowledge. 

Reply  :  What  then  is  your  grudge  against  the 
Upanisads,  which  are  seen  directly  to  convey  a  valid 
knowledge  of  the  unity  of  Brahman,  for  the  refutation 
is  illogical?  And  we  have  already  said  that  a  palpable 
result,  viz.  cessation  of  grief  and  delusion,  is  indirectly 
brought  about  by  the  knowledge  of  this  unity.    There- 
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fore,  the  objections  having  been  answered,  there  is  no 
doubt  of  the  Upanisads  being  authority. 

You  have  said  that  the  Upanisads  are  no  authority, 
since  they  contradict  their  obvious  import.  This  is 
wrong,  because  there  is  no  such  contradiction  in  their 
meaning.  In  the  first  place,  the  Upanisads  never  give 
us  the  idea  that  Brahman  both  is  and  is  not  one  only 
without  a  second,  as  from  the  sentence  that  fire  is  both 
hot  and  cold  we  get  two  contradictory  meanings.  We 
have  said  this  taking  it  for  granted  that  a  passage  can 
have  different  meanings.  But  it  is  not  an  accepted 
canon  of  the  system  that  tests  passages  (Mimamsa)  that 
the  same  passage  may  have  different  meanings.  If  it 
has,  one  will  be  the  proper  meaning,  and  the  other  will 
be  contradictory  to  it.  But  it  is  not  an  accepted  rule 
with  those  who  test  passages  that  the  same  sentence 
has  different  meanings — one  appropriate,  and  the  other 
contradictory  to  it.  Passages  have  unity  only  when 
they  have  the  same  meaning.  In  the  second  place, 
there  are  no  passages  in  the  Upanisads  that  contradict 
the  unity  of  Brahman.  As  to  the  conventional1  expres- 
sion, 'Fire  is  cold  as  well  as  hot,'  it  is  not  a  unitary 
passage,  because  part  of  it  merely  relates  what  is 
known  through  another  means  of  knowledge  (percep- 
tion). The  portion,  'Fire  is  cold,'  is  one  sentence,  but 
the  clause,  'Fire  is  hot,'  merely  reminds  us  of  what  is 
known  through  another  means  of  knowledge  ;  it  does 
not  give  us  that  meaning  at  first  hand.  Therefore  it  is 
not  to  be  united  with  the  clause,  'Fire  is  cold,'  because 


1  Having  relation  to  human   experience,   as  opposed  to 
Vedic. 
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its  function  is  exhausted  by  its  merely  reminding  us  of 
what  is  experienced  through  another  source  of  knowl- 
edge. As  to  the  presumption  that  this  sentence  conveys 
contradictory  meanings,  it  is  but  an  error  due  to  the 
words  'hot'  and  'cold'  being  used  as  co-ordinate  with 
the  word  'fire.'  But  neither  in  Vedic  nor  in  conven- 
tional usage  does  the  same  passage  have  more  than  one 
meaning. 

You  have  said  that  passages  of  the  Upanisads 
clash  with  the  authority  of  the  ritualistic  portion  of  the 
Vedas.  This  is  not  correct,  because  they  have  a 
different  meaning.  The  Upanisads  establish  the  unity 
of  Brahman  ;  they  do  not  negate  instructions  regarding 
the  means  to  the  attainment  of  some  desired  object,  or 
prevent  persons  from  undertaking  it,  for,  as  already 
said,  a  passage  cannot  have  more  than  one  meaning. 
Nor  do  ritualistic  passages  fail  to  lead  to  valid  knowl- 
edge regarding  their  own  meaning.  If  a  passage  pro- 
duces valid  knowledge  regarding  its  own  special  mean- 
ing, how  can  it  clash  with  other  passages? 

Objection :  If  Brahman  be  the  only  reality, 
ritualistic  passages  are  left  without  any  object  to  apply 
to,  and  hence  they  cannot  certainly  lead  to  valid 
knowledge. 

Reply :  Not  so,  for  that  valid  knowledge  is 
palpable.  We  see  it  arising  out  of  sentences  such  as, 
'One  who  desires  heaven  must  perform  the  new  and 
full  moon  sacrifices,'  and  'One  must  not  kill  a  Brah- 
mana.'  The  assumption  that  this  cannot  take  place  if 
the  Upanisads  teach  the  unity  of  Brahman,  is  only  an 
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inference.  And  an  inference  cannot  stand  against 
perception.  Therefore  your  statement  that  valid  knowl- 
edge itself  cannot  arise,  is  absolutely  wrong. 

Moreover,  actions,  their  factors  and  their  results 
are  things  we  naturally  believe  in :  they  are  the  creation 
of  ignorance.  When  through  their  help  a  man  who 
desires  to  gain  something  good  or  to  avoid  something 
evil,  proceeds  to  adopt  a  means  of  which  he  has  only  a 
vague,  not  definite  idea,  the  Sruti  simply  tells  him 
about  that  ;  it  says  nothing  either  for  or  against  the 
truth  of  the  diversity  of  actions,  their  factors  and  their 
results,  which  people  have  already  taken  for  granted- 
For  the  Sruti  only  prescribes  means  for  the  attainment 
of  desired  ends  and  the  avoidance  of  untoward  results. 
To  be  explicit:  As  the  Sruti  that  deals  with  rites 
having  material  ends  takes  the  desires  as  they  jure — 
although  they  are  the  result  of  eironeous  notions — and 
prescribes  means  for  attaining  them,  and  it  does  not 
cease  to  do  this  on  the  ground  that  desires  are  an  evil, 
being  the  result  of  erroneous  notions,  similarly  the  Sruti 
dealing  with  the  regular  rites  such  as  the  Agnihotra 
takes  the  diversity  of  actions  and  their  factors  as  they 
are — although  they  proceed  from  error — and  enjoins 
rites  such  as  the  Agnihotra,  seeing  some  utility  in  them, 
whether  it  be  the  attainment  of  some  particular  desired 
end  or  the  avoidance  of  some  particular  untoward 
result.  It  does  not  refrain  from  enjoining  them  simply 
because  the  utility  relates  to  something  that  is  unreal, 
being  within  the  domain  of  ignorance  ;  as  is  the  case 
with  rites  having  material  ends.  Nor  would  ignorant 
people  cease  to  engage  themselves  in  those  rites,  for  we 
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see  them  doing  it,  as  in  the  case  of  people  who  are 
swayed  by  desires. 

Objection  :  But  it  is  only  those  that  have  knowl- 
edge who  are  competent  to  perform  rites. 

Reply  :  No,  for  we  have  already  said  that  the 
knowledge  of  the  unity  of  Brahman  militates  against 
one's  competency  to  perform  rites.  This  should  also  be 
taken  as  an  answer  to  the  charge  that  if  Brahman  be 
the  only  reality,  there  will  be  no  scope  left  for  instruc- 
tion, and  hence  it  can  neither  be  received  nor  produce 
any  result.  The  diversity  of  people's  desires,  attach- 
ments and  so  forth  is  another  reason.  People  have 
innumerable  desires  and  various  defects  such  as  attach- 
ment. Therefore  they  are  lured  by  the  attachment  etc. 
to  external  objects,  and  the  scriptures  are  powerless  to 
hold  them  back  ;  nor  can  they  persuade  those  that  are 
naturally  averse  to  external  objects  to  go  after  them. 
But  the  scriptures  do  this  much  that  they  point  out 
what  leads  to  good  and  what  to  evil,  thereby  indicating 
the  particular  relations  that  subsist  between  the  ends 
and  means  ;  just  as  a  lamp,  for  instance,  helps  to  reveal 
forms  in  the  dark.  But  the  scriptures  neither  hinder 
nor  direct  a  person  by  force,  as  if  he  were  a  slave.  We 
see  how  people  disobey  even  the  scriptures  because  of 
an  excess  of  attachment  etc.  Therefore  according  to 
the  varying  tendencies  of  people,  the  scriptures 
variously  teach  the  particular  relations  subsisting 
between  the  ends  and  means.  In  this  matter  people 
themselves  adopt  particular  means  according  to  their 
tastes,  and  the  scriptures  simply,  remain  neutral,  like 
the  sun,  for  instance,  or  a  lamp.    Similarly  somebody 
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may  think  the  highest  goal  to  be  not  worth  striving 
after.  One  chooses  one's  goal  according  to  one's 
knowledge,  and  wants  to  adopt  corresponding  means. 
This  is  borne  out  also  by  the  eulogistic  passages  of  the 
Sruti  such  as,  'Three  classes  of  Prajapati's  sons  lived 
a  life  of  continence  with  their  father,  Prajapati,'  etc. 
(V.  ii.  1).  Therefore  the  Vedanta  texts  that  teach  the 
unity  of  Brahman  are  not  antagonistic  to  the  ritualistic 
scriptures.  Nor  are  the  latter  thereby  deprived  of  their 
scope.  Neither  do  the  ritualistic  scriptures,  which 
uphold  differences  such  as  the  factors  of  an  action,  take 
away  the  authority  of  the  Upanisads  as  regards  the 
unity  of  Brahman.  For  the  means  of  knowledge  are 
powerful  in  their  respective  spheres,  like  the  ear  etc. 

Nevertheless  certain  self-styled  wise  men  (the 
logicians),  following  their  own  whims,  think  that  the 
different  means  of  knowledge  are  mutually  contra- 
dictory, and  also  level  against  us  the  objection  that  if 
Brahman  be  the  only  reality,  such  Upanisadic  texts 
contradict  perception.  For  instance,  objects  such  as 
sound,  which  are  perceived  by  the  ear  and  so  forth, 
are  observed  to  be  different  from  one  another.  So 
those  who  hold  that  Brahman  is  the  only  reality  contra- 
dict perception.  Similarly  the  relative  selves  that 
perceive  sound  etc.  through  the  ear  and  so  forth,  and 
acquire  merit  or  demerit  through  their  work,  are 
inferred  to  be  different  in  different  bodies.  So  those 
who  hold  that  Brahman  is  the  only  reality  also  con- 
tradict inference.  They  also  cite  contradiction  with 
the  Sruti.  For  instance,  in  passages  such  as,  'One 
who  desires  villages  must  sacrifice'  (Ta.  XVII.  x.  4), 
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'One  who  desires  animals  must  sacrifice'  (Ibid.  XVI. 
xii.  8)  and  'One  who  desires  heaven  must  sacrifice' 
(Ibid.  XVI.  iii.  3),  the  objects  desired  such  as  villages, 
animals  and  heaven  are  known  to  be  different  from  the 
men  who  apply  the  means  of  obtaining  them. 

Our  reply  is  that  they  are  the  scum  of  the  Brah- 
mana  and  other  castes,  who,  with  their  minds  poisoned 
by  vicious  reasoning,  hold  views  about  the  meaning  of 
the  Vedas  that  are  divorced  from  tradition,  and  are 
therefore  to  be  pitied.  How?  To  those  who  say  that 
sound  etc.,  perceived  through  the  ear  and  so  forth, 
contradict  the  unity  of  Brahman,  we  put  this  question : 
Does  the  variety  of  sound  and  the  rest  contradict  the 
oneness  of  the  ether?  If  it  does  not,  then  there  is  no 
contradiction  in  our  position  with  perception.  They 
said:  The  selves  that  perceive  sound  etc.  through  the 
ear  and  so  forth,  and  acquire  merit  or  demerit  through 
their  work,  are  inferred  to  be  different  in  different 
bodies  ;  so  the  unity  of  Brahman  also  contradicts 
inference.  But  we  ask  them,  'By  whom  are  they  so 
inferred?'  If  they  say,  'By  us  all  who  are  experts  in 
inference,'  we  would  ask  them,  'But  who  really  are 
you  that  call  yourselves  so?'  What  would  be  their 
reply  then?  Perhaps  they  would  say,  'When  dexterity 
in  inference  has  been  severally  denied  of  the  body,  the 
organs,  the  mind  and  the  self,  we  experts  in  inference 
should  be  the  self  joined  to  its  accessories,  the  body, 
organs  and  mind,  for  actions  depend  on  many  factors.' 
Our  reply  is:  'If  such  be  your  dexterous  inference, 
then  you  become  multiple.  For  you  yourselves  have 
admitted  that  actions  depend  on  many  factors.    Now 
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inference  also  is  an  action,  which,  as  you  have  also 
admitted,  is  done  by  the  self  joined  to  its  accessories, 
the  body,  organs  and  mind.    Thus,  while  saying  that 
you  are  experts  in  inference,  you  virtually  admit  that 
each  of  you  is  multiple — the  self  joined  to  the  acces- 
sories, the  body,  organs  and  mind.'    O  the  dexterity 
in  inference  shown  by  these  bulls  of  logicians  who  lack 
only  a  tail  and  horns!     How  can  a  fool  who  does  not 
know  his  own  self  know  its  unity  or  difference?    What 
will  he  infer  about  it?    And  on  what  grounds?     For 
the  self   has   no    characteristic   that  might  be  used  to 
infer  natural  differences  between  one  self  and  another. 
Those  characteristics  having  name  and  form  which  the 
opponents  will  put  forward  to  infer  differences  in  the 
self  belong  only  to  name  and  form,  and  are  but  limit- 
ing adjuncts  of  the  self,  just  as  a  jar,  a  bowl,  an  air- 
hole, or  the  pores  in  earth  are  of  the  ether.    When  the 
logician  finds  distinguishing  characteristics  in  the  ether, 
then  only  will  he  find  such  characteristics  in  the  self. 
For  not  even  hundreds  of  logicians,  who  admit  differ- 
ences in  the  self  owing  to  limiting  adjuncts,  can  show 
any  characteristic  of  it  that  would  lead  one  to  infer 
differences  between  one  self  and  another.    And  as  for 
natural  differences,  they  are  out  of  the  question,  for  the 
self  is  not  an  object  of  inference.    Because  whatever 
the  opponent  regards  as  an  attribute  of  the  self  is 
admitted  as  consisting  of  name  and  form,  and  the  self 
is  admitted  to  be  different  from  these.     Witness  the 
Sruti  passage,  'Aka&  (the  self-effulgent  One)  is  verily 
the  cause  of  name  and  form.    That  within  which  they 
are  is  Brahman'  (Ch.  VIII.  xiv.  i),  and  also  'Let  me 
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manifest  name  and  form'  (Ch.  VI.  iii.  2).  Name  and 
form  have  origin  and  dissolution,  but  Brahman  is 
different  from  them.  Therefore  how  can  the  unity  of 
Brahman  contradict  inference,  of  which  It  is  never  an 
object?  This  also  refutes  the  charge  that  it  contradicts 
the  Sruti. 

It  has  been  objected  that  if  Brahman  be  the  only 
reality,  there  will  be  nobody  to  receive  instruction  and 
profit  by  it  ;  so  instruction  about  unity  will  be  useless. 
This  is  wrong.      For  (if  you  contend  on  the  ground 
that)  actions  are  the  result  of  many  factors,  (we  have 
already  refuted  this  point,  hence)  at  whom  is  the  objec- 
tion levelled?     (Surely  not  at  us.)    (If,  however,  your 
ground  is   that)    when   the   transcendent  Brahman  is 
realised  as  the  only  existence,  there  is  neither  instruc- 
tion nor  the  instructor  nor  the  result  of  receiving  the 
instruction,  and  therefore  the  Upanisads  are  useless — it 
is  a  position  we  readily  admit.    But  if  you  urge  that 
(even  before  Brahman  is  realised)  instruction  is  useless, 
since  it  depends  on  many  factors,  we  reply,  no,  for  it 
will  contradict  the  assumption1  of  all  believers  in  the 
self    (including    yourself).      Therefore    this    unity    of 
Brahman  is  a  secure  fortress  impregnable  to  logicians, 
those  first-rate  heretics  and  liars,  and  inaccessible  to 
persons  of  shallow  understanding,  and  to  those  who  are 
devoid  of  the  grace  of  the  scriptures  and  the  teacher. 
This  is  known  from  such  Sruti  and  Smrti  texts  as  the 
following,    'Who  but  me  can  know  that  Deity  who 
has  both  joy  and  the  absence  of  it?'    (Ka.  II.  21), 
'Even  the  gods  in  ancient  times  were  puzzled  over 

1  That  instruction  is  necessary  before  realisation. 
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this'  (Ka.  I.  21),  and  'This  understanding  is  not  to 
be  attained  through  argument'  (Ka.  II.  9),  as  also 
from  those  that  describe  the  truth  as  attainable  through 
special  favour  and  grace,  and  also  from  the  Mantras 
that  depict  Brahman  as  possessed  of  contradictory 
attributes,  Such  as,  'It  moves,  and  does  not  move,  It 
is  far,  and  near,'  etc.  (Xs\  5).  The  Gita  too  says,  'All 
beings  are  in  Me,'  etc.  (IX.  4).  Therefore  there  is  no 
other  entity  called  the  relative  self  but  the  Supreme 
Brahman.  Hence  it  is  well  said  in  hundreds  of  Sruti 
passages,  'This  was  indeed  Brahman  in  the  beginning. 
It  knew  only  Itself  as,  "I  am  Brahamn."  '  (I.  iv.  10), 
'There  is  no  other  witness  but  This,  no  other  hearer 
but  This,'  etc.  (III.  viii.  11).  Therefore  the  highest 
secret  name  of  'the  Truth  of  truth'  belongs  only  to  the 
Supreme  Brahman. 


SECTION    II 

The    preceding    section    has    broached    the    topic, 
'I  will  tell  you  about  Brahman'   (II.  i.  15).     In  this 
connection  it  has  been  stated  that  that  from  which  the 
universe  originates,  of  which  it  consists  (during  conti- 
nuity), and  into  which  it  dissolves  is  the  one  Brahman. 
Now  what  are  the  constituents  of  that  universe  which 
originates    and    dissolves?     The    five    elements.    And 
the    elements  consist    of    name    and    form.      It    has 
already  been  said  that  name  and  form  are  called  truth. 
And  Brahman  is  the  Truth  of  this  truth  consisting  of 
the  elements.  .  How  it  is  that  the  elements  are  called 
truth,  will  be  explained  in  the  (third)  section,  treating 
of  the  gross  and  subtle  universes.     Because  the  body 
and  organs,    as    also    the  vital    force,    consist  of  these 
gross  and  subtle    elements,    therefore    they    are  truth. 
In  order  to  define  the  nature  of  those  elements  that 
form    the    body   and   organs,    this   and   the    following 
section  are  introduced.      That  will  be  an  explanation 
of  the  secret  name  ('the  Truth  of  truth'),  for  Brahman, 
the  Truth  of  truth,  will  be  ascertained  only  by  ascer- 
taining that  the  body  and   organs  are  truth.     It  has 
been  said,   'The  vital  force  is  truth,  and  Brahman  is 
the  Truth  of  that'  (II.  i.  20).     Now,  to  explain  what 
this  vital  force  is,  and  how  many  and  what  its  secret 
names  are,  the  nature  of  the  vital  force,  which  is  an 
instrument  of  the  self,  is  being  described  in  the  course 
of  describing  the  secret  name  of  Brahman,  just  as  a 
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traveller   notices   wells,   parks,   etc.,   lying   along  the 
road. 

I.  He  who  knows  the  calf  with  its  abode, 
its  special  resort,  its  post  and  its  tether  kills  his 
seven  envious  kinsmen:  The  vital  force  in  the 
body  is  indeed  the  calf;  this  body  is  its  abode, 
the  head  its  special  resort,  strength  its  post,  and 
food  its  tether. 

He  who  knows  the  calf  with  its  abode,  its  special 
resort,  its  post  and  its  tether  gets  this  result.  What  is 
that?  He  kills  his  seven  envious  kinsmen.  Kinsmen 
are  of  two  kinds,  those  who  envy  and  those  who  do 
not ;  here  the  former  are  meant.  The  seven  organs1 — 
instruments  for  perceiving  objects — that  are  in  the 
head,  that  is  to  say,  the  attachment  to  sense-objects 
which  they  cause,  are  called  kinsmen,  since  they  are 
born  with  a  person.  Because  they  turn  his  vision 
from  the  Self  to  the  sense-objects,  therefore  they  are 
envious  kinsmen — since  they  thus  hinder  him  from 
perceiving  the  inner  Self.  It  is  also  said  in  the  Katha 
Upanisad,  'The  self-born  Lord  injured  the  organs  by 
making  them  outgoing  in  their  tendencies.  Therefore 
they  perceive  only  external  things,  but  not  the  inner 
Sell,"  etc.  (T£a.  TV.  i).    He  who  knows  the  calf  and  the 

1  The  eye9,  eare,  nostrils  and  mouth. 
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rest — understands  their  real  nature — removes  from 
view,  or  kills,  these  envious  kinsmen.  When  the 
aspirant,  hearing  of  this  result,  is  inclined  to  know 
more  about  them,  the  Sruti  says:  This  is  indeed  the 
calf.  Which?  This  vital  force  which  is  in  the  body 
as  the  subtle  body,  which  in  its  fivefold  form  pervades 
the  body,  and  was  addressed  as  'Great,  White-robed, 
Radiant,  Soma'  (II.  i.  15),  and  on  which  the  organs 
such  as  that  of  speech  and  the  mind  rest,  as  we  know 
from  the  illustration  of  the  post  to  which  the  horse's 
feet  are  tethered  (VI.  i.  13).  It  is  like  a  young  calf, 
not  being  in  direct  touch  with  the  sense-objects  like  the 
other  organs. 

Mention    has    been    made    of    'the    calf    with    its 
abode.'     Now   what  is  the  abode  of  that  calf,   that 
instrument  of  the  self,  the  vital  force,  which  is  here 
likened  to  a  calf?     This  body,  which  is  an  effect,  is  its 
abode.     An  abode  is  that  in  which  something  is  put. 
This  body  is  the  abode  of  that  calf,  the  vital  force, 
because  it  is  by  staying  in  the  body  that  the  organs 
come  to  function  as  channels  of  perception,  not  while 
they   rest   only   on   the   vital    force.    This   has   been 
demonstrated   by  Ajatasatru   as  follows:      When  the 
organs  are  withdrawn,  the  individual  self  is  not  noticed; 
it  is  only  when  they  occupy  their  respective  seats  in  the 
body  that  the  individual  self  is  noticed  as  perceiving 
things.    This  was  proved  by  the  (sleeping)  man's  being 
roused   by  pushing  with  the  hand.     The  head  is  its 
special  resort.    It  is  so  called  because  the  vital  force  is 
connected  with  particular  parts  of  it.     Strength,  the 
power  that  comes  out  of  food  and  drink,  is  its  post. 
'Praia'    and  'Bala'    (strength)  are  synonyms,  for  the 

21 
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vital  force   abides  in  the  body,  being  supported  by 

strength.    This  is  borne  out  by  the  Sruti  text.  'When 

this  self  becomes  weak  and  senseless,  as  it  were'  (IV. 

iv.  1).    Just  as  a  calf  is  supported  by  a  post,1  so  is 

the  vital  force  by  strength.     Some  understand  that  the 

respiratory  force  that  works  in  the  body  is  the  post. 

And  food  is  its  tether.    The  food  we  eat  is  changed 

into  three  forms.    That  which  is  the  grossest  is  excreted 

from  the  body  and  is  absorbed  into  the  earth.    The 

intermediate  form  of  chyle,  passing  through  the  stages 

of  blood  etc.,  nourishes  its  effect,  the  gross  body,  which 

is    composed    of    seven    ingredients.2     The    body    is 

nourished   by  the   accession   of  its   cause,    viz.   food, 

because  it  is  the  product  of  food  ;  and  when  this  is 

reversed,  it  decays  and  falls.     The  finest  form,  called 

'nectar'  and  'highly  powerful,'  goes  past  the  navel  to 

the  heart,   and  penetrating  the  seventy-two   thousand 

nerves  that  radiate  from  there,  generates  strength,  here 

designated  as  'post,'  and  thereby  helps  the  subtle  body, 

which  is  the  aggregate  of  the  inner  organs  and  is  here 

called  the  calf,  to  stay  in  the  gross  body.    Therefore 

food  is  the  connecting  link  between  the  vital  force  and 

the  body,  like  a  calf's  tether  with  a  loop  at  each  end. 

Now  certain  secret  names  regarding  the  calf  living 
in  its  special  resort,  with  reference  to  the  eye,  are  being 
mentioned : 

1  When,    for    instance,    somebody    is    tugging    it. 

2  Skin,   blood,   flesh,   fat,    marrow,    bone  and   seed. 


2.2.2]  BRHADARA&YAKA    VPANI$AD  3*3 

^*n&:,  «T5^g  ^f?:,  sus^N  q&gr  sfasq^rmir, 

siWwsir  5  Hiwi%i  #q^  i  ttf  ^  ii  ^  ii 

2.  These  seven  gods  that  prevent  decay 
worship  it:  Through  these  pink  lines  in  the  eye 
Rudra  attends  on  it;  through  the  water  that  is 
in  the  eye,  Par j  any  a;  through  the  pupil,  the  sun; 
through  the  dark  portion,  fire;  through  the  white 
portion,  Indra;  through  the  lower  eye-lid  the 
earth  attends  on  it;  and  through  the  upper  eye- 
lid, heaven.  He  who  knows  it  as  such  never 
has  any  decrease  of  food. 

These  seven  gods  that  prevent  decay  (lit.  undecay- 
ing),  to  be  presently  named,  worship  it,  this  vital  force, 
the  instrument,  which  is  tied  to  the  body  by  food,  and 
resides  in  the  eye.  The  root  'stha'  with  the  prefix 
'upa'  becomes  Atmanepadin  when  it  signifies  praying 
with  Mantras.  Here  too  the  seven  names  of  the  gods 
stand  for  Mantras  instrumental  to  prayer ;  so  the 
use  of  the  Atmanepada  with  'stha'  is  not  out  of 
place.  Now  the  gods  that  prevent  decay  are  being 
enumerated.  Through  these  familiar  pink  lines  in  the 
eye  as  aids,  Rudra  attends  on  it,  the  vital  force  that  is 
in  the  body.  Through  the  aid  of  the  water  that  is  in 
the  eye,  which  comes  out  when  there  is  contact  with 
smoke  etc.,  the  god  Parjanya  attends  on,  i.e.  prays  to 
the  vital  force  ;  and  he  is  the  food  of  the  vital  force 
and  the  cause  of  its  permanence.  We  have  it  in  another 
Sruti,  'When  Parjanya  causes  rain,  the  vital  force  is 
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glad.'  Through  the  pupil,  which  has  the  power  of 
sight,  the  sun  prays  to  the  vital  force.  Through  the 
dark  portion  of  the  eye  fire  prays  to  it.  Through  the 
white  portion  of  the  eye  Indra  prays.  Through  the 
lower  eye-lid  the  earth  attends  on  it,  because  both 
occupy  a  lower  position.  And  through  the  upper  eye- 
lid, heaven,  because  both  occupy  an  upper  position. 
He  who  knows  it  as  such,  knows  that  these  seven  gods 
that  are  the  food  of  the  vital  force  constantly  pray  to 
it,  gets  this  as  a  result — he  never  has  any  decrease  of 
food. 

a^ea  5jj"T*r:  en  a"ft, 

errireift  agrm  sffa^Rr  11  da  i 

(ft  a™  #  oft  ft^q*,  nmtara 1  '?*w 
siysw  ^rt  aft'  sftsircsn  en  ^yro:,  grofta^Tc  5  '^ror- 

3.  Regarding  this  there  is  the  following 
verse :  '  There  is  a  bowl  that  has  its  opening 
below  and  bulges  at  the  top;  various  kinds  of 
knowledge  have  been  put  in  it;  seven  sages  sit 
by  its  side,  and  the  organ  of  speech,  which  has 
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communication  with  the  Vedas,  is  the  eighth.' 
The  '  bowl  that  has  its  opening  below  and  bulges 
at  the  top  '  is  this  head  of  ours,  for  it  is  the  bowl 
that  has  its  opening  below  and  bulges  at  the  top. 
'  Various  kinds  of  knowledge  have  been  put  in 
it,'  refers  to  the  organs;  these  indeed  represent 
various  kinds  of  knowledge.  '  Seven  sages  sit  by 
its  side,'  refers  to  the  organs;  they  indeed  are 
the  sages.  '  The  organ  of  speech,  which  has 
communication  with  the  Vedas,  is  the  eighth,' 
because  the  organ  of  speech  is  the  eighth  and 
communicates  with  the  Vedas. 

Regarding  this  subject  there  is  the  following  verse 
or  Mantra:  'There  is  a  bowl  that  has  its  opening 
below,'  etc.  Now  the  Sruti  explains  the  Mantra.  What 
is  that  bowl?  This  head  of  ours,  for  it  is  shaped  like 
a  bowl.  How?  For  it  has  its  opening  below,  the 
mouth  standing  for  this  opening,  and  bulges  at  the  top, 
the  head  because  of  its  round  shape  answering  to  the 
•description.  '  Various  kinds  of  knowledge  have  been 
put  in  it' :  Just  as  the  Soma  juice  is  put  in  the  bowl, 
so  have  various  kinds  of  knowledge  been  put  in  the 
head.  The  organs  such  as  the  ear,  and  the  vital  force, 
which  is  distributed  among  them  in  seven  forms, 
represent  various  kinds  of  knowledge,  because  they  are 
the  cause  of  the  perception  of  sound  etc.  This  is  what 
the  Mantra  says.  'Seven  sages  sit  by  its  side':  This 
portion  of  the  Mantra  refers  to  the  organs,  which  are  of 
a  vibratory  nature.  They  alone  are  the  sages.  'The 
organ  of  speech,   which  has  communication   with  the 
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Vedas,  is  the  eighth.'1  The  reason  for  this  is  given: 
Because  the  organ  of  speech  is  the  eighth  and  com- 
municates  with  (or  utters)  the  Vedas. 

sr4  3w^ &:  5  furl*  sfagsRs^,  swfa  srfag:, 

4.  These  two  (ears)  are  Gotama  and 
Bharadvaja:  this  one  is  Gotama,  and  this  one 
Bharadvaja:  These  two  (eyes)  are  Visvamitra 
and  Jamadagni :  this  one  is  Visvamitra,  and  this 
one  Jamadagni.  These  two  (nostrils)  are 
Vasistha,  and  Kasyapa :  this  one  is  Vasistha, 
and  this  one  KaSyapa:  The  tongue  is  Atri,  for 
through  the  tongue  food  is  eaten.  '  Atri '  is  but 
this  name  '  Atti.'  He  who  knows  it  as  such 
becomes  the  eater  of  all,  and  everything  becomes 
his  food. 

Now  who  are  the  sages  that  sit  by  the  side  of  that 
bowl?  These  two  ears  are  Gotama  and  Bharadvaja  : 
this  one  is  Gotama,  and  this  one  Bharadvaja,  meaning 
the  right  and  the  left  ear  respectively,  or  inversely. 
Similarly,  to  instruct  about  the  eyes  the  Sruti  says, 

1  The  tongue  counts  as  two :  as  the  organ  of  taste  it  will 
be  enumerated  in  the  next  paragraph  as  the  seventh  sage  ;  as 
the  organ  of  speech  it  is  here  spoken  of  as  the  eighth. 
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These  two  are  Viivdmitra  and  Jamadagni :  this  one, 
the  right,  is  Viivdmitra,  and  this  one,  the  left,  Jama- 
dagni, or  inversely.  To  instruct  about  the  nostrils  the 
Sruti  says.  These  two  are  Vasistha  and  Kaiyapa  :  this 
one,  the  right  nostril,  is  Vasistha,  and  this  one,  the  left, 
Kaiyapa,  or  inversely,  as  before.  The  tongue  is  Atri, 
because  of  its  association  with  eating  ;  this  is  the  seventh 
sage.  For  through  the  tongue  food  is  eaten.  Therefore 
that  which  is  indirectly  called  'Atri'  is  but  this  familiar 
name  'Atti'  (eats) — on  account  of  being  the  eater. 
Through  meditation  on  the  derivation  of  the  word 
'Atri,'  he  becomes  the  eater  of  all  kinds  of  food  belong- 
ing to  the  vital  force.  In  the  next  world  he  becomes 
only  the  eater,  and  is  never  treated  as  food.  This  is 
expressed  by  the  words,  'And  everything  becomes  his 
food.'  He  who  knows  it,  the  true  nature  of  the  vital 
force,  as  such,  as  described  above,  becomes  the  vital 
force  in  this  body,  and  is  only  the  eater  associated  with 
the  abode  and  the  special  resort,  and  not  food.  That 
is  to  say,  he  is  entirely  removed  from  the  category 
of  food. 


SECTION  III 

At  the  end  of  the  first  section  it  has  been  said  that 
the  vital  force  is  truth.     Its  secret  names  also  have 
been  explained  in  connection  with  those  of  Brahman, 
implying  thereby  that  this  is  the  same  vital  force.     Of 
what  does  it  consist,  and  how  is  it  called  truth? — these 
questions  have  to  be  answered.     Hence  this  section  is 
commenced  in  order  to  define  the  nature  of  the  five 
elements,  called  truth,  which  consist  of  the  body  and 
organs.     It    is   by   the    elimination    of   these    limiting 
adjuncts   that   the   Sruti   wishes   to   define   the   nature 
of  Brahman  negatively,  saying,   'Not  this,  not  this.' 
Now  Brahman  has  two  forms:     The  Brahman  that  is 
(respectively)   connected  with   the   body  and  organs, 
which  are  the  product  of  the  five  elements,  is  designated 
as   gross   and   subtle,    is   mortal   and   immortal,1    and 
includes  the  impressions  created  by  those  elements,  is 
the    omniscient,    omnipotent,    conditioned    Brahman, 
consisting  of  actions,  their  factors  and  their  results,  and 
admitting    of    all    kinds    of    association.      That    same 
Brahman,  again,  is  devoid  of  all  limiting  adjuncts,  the 
object   of  intuition,    birthless,    undecaying,    immortal, 
fearless,   and  beyond  the  reach  of  even  speech   and 
mind,  being  above  duality,  and  is  described  as  'Not 
this,  not  this.'    Now  these  are  the  two  forms  by  the 
elimination  of  which  Brahman  is  so  described  ;  hence 
the  text  begins: 

1  That  is.    relatively. 
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1.  Brahman  has  but  two  forms — gross  and 
subtle,  mortal  and  immortal,  limited  and  un- 
limited, denned  and  undefined. 

Brahman  or  the  Supreme  Self  has  but  two  forms, 
through  the  superimposition  of  which  by  ignorance  the 
formless  Supreme  Brahman  is  defined  or  made  con- 
ceivable. The  word  'Vava'  (indeed)  is  emphatic. 
Which  are  those  two  forms?  The  gross  and  subtle. 
The  other  phases  of  the  gross  and  subtle  are  included 
in  them  ;  so  they  are  counted  as  two  only.  What  are 
those  phases  of  the  gross  and  subtle?  These  are  being 
mentioned:  Mortal,  subject  to  destruction,  and  im- 
mortal, its  opposite.  Limited,  which  goes  a  little 
distance  and  stops,  and  unlimited,  which  goes  on,  is 
pervasive,  the  opposite  of  'limited.'  Defined,  having 
particular  characteristics  that  distinguish  it  from  others, 
and  undefined,  the  opposite  of  that,  which  can  only  be 
distantly  referred  to,  as  something  we  know  not  what. 

^w  few  vi,  **&*$  ?ra  *w  ^t  1  t*s  sn%,  ^«ft 

&*  ^:  II  s*  II 

2.  The  gross  (form)  is  that  which  is  other 
than  air  and  the  ether.  It  is  mortal,  it  is  limited, 
and  it  is  defined.    The  essence  of  that  which  is 
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gross,  mortal,  limited  and  defined  is  the  sun  that 
shines,  for  it  is  the  essence  of  the  defined. 

The  gross  and  the  subtle  have  each  four  phases. 
Now  what  are  the  phases  of  the  gross,  and  what  are 
those  of  the  subtle?  This  is  being  separately  shown. 
The  gross  (form)  is :  'Gross'  means  having  well- 
defined  parts,  with  parts  interpenetrating  one  another, 
i.e.  compact  or  solid.  What  is  it?  That  which  is 
other — than  what? — than  the  two  elements,  air  and  the 
ether  ;  hence  it  refers  to  the  three  remaining  elements, 
viz.  earth  etc.  It,  this  triad  of  elements  called  gross, 
is  also  mortal,  or  perishable.  Why?  Because  it  is 
limited  ;  it  is  only  a  limited  thing  which,  when  joined 
to  some  other  thing,  is  checked  by  it,  as  a  jar  by 
a  post  or  wall,  for  instance.  Similarly  the  gross  form 
is  limited,  being  related  to  some  other  object,  and 
mortal,  because  of  its  clash  with  the  latter.  And  it  is 
defined,  having  noticeable  peculiarities  of  its  own  ;  and 
for  that  very  reason  it  is  limited,  and  being  limited  it 
is  mortal,  and  hence  it  is  also  gross.  Or  because  it  is 
gross  it  is  mortal,  and  being  mortal  it  is  limited,  and 
being  limited  it  is  defined.  Since  these  four  features 
do  not  contradict  one  another,  any  one  of  them  may 
stand  to  the  others  in  the  relation  of  principal  and 
qualifying  word,  or  of  cause  and  effect.  In  any  case, 
the  three  elements,  each  possessed  of  the  four  features, 
constitute  the  gross  form  of  Brahman.  Any  one  of 
these  four  epithets  being  taken,  the  others  are  auto- 
matically taken.  This  is  stated  as  follows:  The 
essence  of  that  which  is  gross,  mortal,  limited  and 
defined,  i.e.  of  the  three  elements  each  having  the  four 
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attributes,  is  the  sun  that  shines,  for  the  sun  is  the 
quintessence  of  the  three  elements.  It  is  the  perfection 
of  them,  because  through  it  they  get  their  features  of 
varying  colours.  The  shining  solar  orb  is  the  repre- 
sentation of  the  cosmic  body,  for  it  is  the  essence  of 
the  defined,  i.e.  of  the  three  elements  ;  hence  that  is 
meant.  Because  the  shining  sun  has  a  gross  form  and 
is  the  best  product  of  the  elements.  About  the  cosmic 
organ  within  the  solar  orb,  we  shall  now  speak. 

*> s       

3.  Now  the  subtle — it  is  air  and  the  ether. 
It  is  immortal,  it  is  unlimited,  and  it  is  undefined. 
The  essence  of  that  which  is  subtle,  immortal, 
unlimited  and  undefined  is  the  being  that  is  in 
the  sun,  for  that  is  the  essence  of  the  undefined. 
This  is  with  reference  to  the  gods. 

Now  the  subtle  form  is  being  described.  It  is  air 
and  the  ether,  the  two  remaining  elements.  Being 
subtle  it  is  immortal,  and  unlimited,  hence  not  clash- 
ing with  anything,  and  therefore  immortal,  not  subject 
to  destruction.  It  is  unlimited,  the  opposite  of  limited, 
i.e.  pervasive.  Because  it  cannot  be  distinguished 
from  others,  therefore  it  is  undefined.  The  word 
'Tyat'  indicates  something  that  can  be  only  indirectly 
described.  The  relation  among  the  four  epithets  is  as 
before.     The  essence  of  that  which  is  subtle,  immortal, 
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unlimited  and  undefined,  i.e.  of  the  two  subtle  elements 
each  having  the  four  attributes,  is  the  being  that  is  in 
the  sun,  Hiranyagarbha  as  the  cosmic  organ,1  which  is 
called  the  vital  force.  That  is  the  quintessence  of  the 
two  subtle  elements,  as  in  the  previous  instance  (the 
solar  orb  was  of  the  gross  elements).  This  'being'  is 
the  perfection  of  the  two  subtle  elements,  because  they* 
emanate  from  the  Undifferentiated  in  order  to  form  the 
subtle  body  of  Hiranyagarbha.  And  because  they  seek 
to  produce  this,  therefore  it  is  the  best  product  of  them. 
For  that  is  the  essence  of  the  undefined,  because  the 
'being'  that  is  in  the  sun  is  not  perceived  like  the  solar 
orb,  and  is  the  essence  of  the  two  elements.  Hence 
there  is  a  similarity  between  the  being  who  is  in  the 
sun  and  the  two  elements.  Therefore  the  reason 
furnished  in  the  clause,  'For  that  is  the  essence  of  the 
undefined,'  as  if  it  were  a  familiar  experience,  is  quite 
in  order. 

Some3  say  that  the  word  'essence'  means  cause, 
referring  to  the  self  of  Hiranyagarbha,  which  is  a 
conscious  entity.  The  past  actions  of  Hiranyagarbha 
direct  air  and  the  ether,  and  with  these  as  their  support* 
they  direct  the  other  elements.      Therefore,  being  the 

»  Corresponding  to  the  organs  in  the  body.  The  subtle 
body  of  Hiranyagarbha  is  meant,  and  not  his  conscious  self, 
as  will  presently  be  seen. 

*  Air  and  the  ether  are  the  principal,  not  the  only  ingre- 
dients of  the  cosmic  subtle  body.  The  other  three  element* 
also  are  there,  but  they  play  a  subordinate  part 

8  The   reference   is  to  Bhartrprapafica. 

*  That  is,    taking  their  form. 
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director,  through  its  own  actions,  of  air  and  the  ether, 
it  is  called  their  essence,  or  cause.  This  view  is  wrong, 
because  it  makes  the  essence  of  the  subtle  form  dis- 
similar to  that  of  the  gross  form.  To  be  explicit :  The 
essence  of  the  three  gross  elements  is,  as  we  have  seen, 
the  solar  orb,  which  is  gross  and  of  the  same  class  as 
the  three  elements  ;  it  is  not  a  conscious  entity.  There- 
fore it  stands  to  reason  that  the  essence  of  the  two 
subtle  elements  also  should  be  of  the  same  class  as 
they.  For  the  trend  of  both  passages  is  the  same.  For 
instance,  the  gross  and  subtle  forms  have  been  distin- 
guished as  having  four  attributes  each  ;  so  it  is  but 
proper  that  the  essences  of  the  gross  and  subtle  forms, 
like  these  forms  themselves  of  which  they  are  the 
essences,  should  also  be  distinguished  on  the  same 
principle.1  One  cannot  cook  one  half  of  a  hen  and 
keep  the  other  half  for  laying  eggs. 

Objection  :  Suppose  we  say  that  the  essence  of 
the  gross  form  too  refers  to  the  corscious  self  that 
identifies  itself  with  the  solar  orb2? 

Reply  :  You  say  too  little.  The  Srutis  every- 
where teach  that  all  gross  and  subtle  forms  are 
Brahman. 

Objection  :  Is  not  the  word  'being,'  as  applied  to 
unconscious  things,  inappropriate? 

Reply  :  No.  We  find  the  word  'being'  applied  in 
the  Srutis  to  the  subtle  body  having  wings,  tail,  etc. 

1  That  is,  there  must  be  a  common  feature  between 
them,  to  maintain  the  parallelism.  Since  one  is  insentient,  the 
other  must  be  so  too.     Otherwise  there  will  be  absurdity. 

*  The  cause  and  effect  being  one.   . 
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In  the  following  passage,  '  "We  can  never  beget 
progeny  (initiate  activity)  so  long  as  we  are  thus 
divided.  Let  us  make  these  seven  beings1  into  one 
(the  subtle  body)."  They  made  these  seven  beings 
into  one,'  etc.  (S.  VI.  i.  1.  3),  we  find  the  use  of  the 
word  'being,'  as  also  in  another  Sruti  (Tai.  II.  i.) 
referring  to  the  gross  body,  which  is  the  product  of  the 
food  we  eat,  and  other  finer  bodies.  The  words,  This 
is  with  reference  to  the  gods,  close  the  topic  so  as  to 
introduce  the  next  topic,  which  is  relating  to  the  body. 

?rc3^  W*&,  <raw  neater,  «wst  ikusw,  «jstct 
wr  *&  ^t  *&%,:,  mt  m  <cw  11 «  11 

4.  Now  with  reference  to  the  body:  The 
gross  form  is  but  this — what  is  other  than  (the 
corporeal)  air  and  the  ether  that  is  in  the  body. 
It  is  mortal,  it  is  limited,  and  it  is  defined.  The 
essence  of  that  which  is  gross,  mortal,  limited 
and  defined  is  the  eye,  for  it  is  the  essence  of  the 
defined. 

Now  the  division  of  the  gross  and  subtle  with 
reference  to  the  body  is  being  set  forth.  What  is  that 
gross  form?  It  is  but  this.  What  is  it?  What  is 
other  than  (the  corporeal)  air  and  the  ether  that  is  ;'.'» 
the  body,  i.e.  the  three  constituent  elements  of  tbo 
body  other  than  these  two.    It  is  mortal,  etc to  be 

1  The  five  sense-organs,  the  organ  of  speech,  and  mind. 
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explained  as  in  the  preceding  paragraphs.  The  essence 
of  that  which  is  defined  is  the  eye.  The  eye  is  the 
essence  of  the  (three  gross)  materials  that  build  up  the 
body,  for  it  is  that  which  lends  importance  to  the  (three 
gross  elements  in  the  whole)  body,  just  as  the  solar  orb 
does  with  reference  to  the  gods.  Also  because  of  their 
priority  in  point  of  time.  (We  have  it  in  the  Brah- 
mana)  that  in  the  embryo  it  is  the  eyes  that  are  first 
formed  (S.  IV.  ii.  i.  28).  The  Sruti  too  hints  at  this: 
'His  essence,  or  lustre,  came  forth.  This  was  Fire'1 
(I.  ii.  2).  And  the  eyes  possess  lustre.  The  three 
elements  in  the  body  have  the  eyes  as  their  essence. 
For  it  is  the  essence  of  the  defined  :  The  meaning  of 
the  reason  is  that  the  eye  is  gross  and  is  also  the 
essence  (of  the  three  gross  elements  in  the  body). 

"  ■<*  *       

5.  Now  the  subtle — it  is  (the  corporeal)  air 
and  the  ether  that  is  in  the  body.  It  is  immortal, 
it  is  unlimited,  and  it  is  undefined.  The  essence 
of  that  which  is  subtle,  immortal,  unlimited  and 
undefined  is  this  being  that  is  in  the  right  eye,  for 
this  is  the  essence  of  the  undefined. 

Now  the  subtle  form  is  being  described.    The  two 
remaining  elements,   (the  corporeal)  air  and  the  ether 

1  Since  'essence'  is  here  used  synonymously  with  'lustre.' 
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that  is  in  the  body — are  the  subtle  form.  The  rest  is  to 
be  explained  as  before.  The  essence  of  that  which  is 
undefined  is  this  being  that  is  in  the  right  eye  (i.e.  the 
subtle  body).  The  specification  about  the  right  eye  is 
based  on  the  evidence  of  the  scriptures.  For  they 
declare  that  the  subtle  body  is  specially  manifest  in 
the  right  eye  ;  we  see  it  mentioned  in  all  the  Srutis. 
For  this  is  the  essence  of  the  undefined :  as  before,  the 
meaning  of  the  reason  is  that  the  subtle  body  is  fine, 
because  it  cannot  be  definitely  perceived,  and  is  also 
the  essence  (of  the  two  subtle  elements  in  the  body). 

3FI  t^^I  JST'PT  *5raH  I      <TOT  RT?TOW  ^PET, 
WinJSTtqBRq;,     ?j«fcj[rftq:  ,      q«jr«srf^:,  q«TT 

srhfcfo  sr  13  k*  -,  *ran?r  arr^n:— 5rf%  %t%,  i 

G&tfrtfo ;  srrorr  t  sf&m,  ?tarfo  wm. II  $  M  ffr 
defter  arnorq;  ll 

6.  The  form  of  that  'being'  is  as  follows: 
Like  a  cloth  dyed  with  turmeric,  or  like  grey 
sheep's  wool,  or  like  the  (scarlet)  insect  called 
Indragopa,  or  like  a  tongue  of  fire,  or  like  a 
white  lotus,  or  like  a  flash  of  lightning.  He  who 
knows  it  as  such  attains  splendour  like  a  flash  of 
lightning.  Now  therefore  the  description  (of 
Brahman):  'Not  this,  not  this.'  Because  there 
is  no  other  and  more  appropriate  description  than 
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this  '  Not  this.'  Now  Its  name:  '  The  Truth  of 
truth.  '  The  vital  force  is  truth,  and  It  is  the 
Truth  of  that. 

The  division  of  the  gross  and  subtle,  called  truth, 
which  are  the  limiting  adjuncts  of  Brahman,  into  what 
relates  to  the  gods  and  what  relates  to  the  body,  in 
their  twofold  division  of  the  body  and  organs,  has  been 
explained.  Now  we  (the  scriptures)  shall  describe  the 
form  of  that  'being'  identified  with  the  organs,  i.e.  the 
subtle  body.  It  consists  of  impressions,  and  is  pro- 
duced by  the  union  of  the  intellect  and  the  impressions 
of  gross  and  subtle  objects  ;  it  is  variegated1  like 
pictures  on  a  canvas  or  wall,  is  comparable  to  an 
illusion,  or  magic,  or  a  mirage,  and  is  puzzling  to 
all.  For  instance,  the  Buddhistic  Idealists  (Yogacaras) 
are  mistaken  into  thinking  that  the  self  is  this  much 
only.  The  Naiyayikas  and  Vaisesikas,  on  the  other 
hand,  maintain  that  like  the  colour  of  a  cloth,  these 
impressions  are  the  attributes  of  the  self,  which  is  a 
substance.  While  the  Samkhyas  hold  that  the  mind, 
which  is  dependent  on  the  Prakrti2  and  is  possessed  of 
three  tendencies,  is  a  separate  entity,  subserves  the 
purpose  of  the  self,  and  operates  for  its  highest  good 
(liberation  through  experience). 

Some  self-styled  followers3  of  the  Upanisads  too 
spin  out  the  following  theory:  The  gross  and  subtle 
elements  make  one   (the  lowest)  entity,  the  Supreme 

1  All  this  shows  that  it  is  the  mind  that  is  being  de- 
scribed,  and  not  the  self. 

2  The  primordial  material  out  of  which  the  universe  has 
been  formed. 

8  A  hit  at  Bhartrprapanca 
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Self  is  the  highest  entity,  and  different  from  and  inter- 
mediate between  these  two  is  the  third  entity,  which 
is   the   sum   total   of  one's  meditations,   actions   and 
previous  experience,  together  with  the  individual  self 
which   is    the    agent   and   experiencer,    the    one   that 
Ajatasatru  awoke.    The  actions  etc.  are  the  cause,  and 
the  gross  and  subtle  elements  mentioned  above  as  also 
the  body  and  organs,  which  are  the  means  of  medita- 
tions and  actions,  are  the  effect.    They  also  establish 
a  connection  with  the  logicians  by  stating   that  the 
actions  etc.  abide  in  the  subtle  body.    Then  they  are 
frightened  lest  this  should  smack  of  Sarhkhya,   and 
conform  also  to  the  Vaisesika  view  by  saying  that  just 
as  odour,  which  abides  in  flowers,  can  be  conserved  in 
oil  through  boiling,  even  when  the  flowers  are  gone,  so 
even  when  the  subtle  body  is  gone,  all  actions  etc.  are 
conserved  in  a  portion  of   the  Supreme  Self.      That 
portion,    although   transcendent,    becomes   conditioned 
through  attributes — the  actions  etc coming  from  else- 
where.1   This  individual  self  then  becomes  the  agent 
,  and  experiencer,  and  is  subject  to  bondage  and  libera- 
tion.    Those  actions  etc.  are  but  adventitious  things, 
coming  from  the  elements  ;  the  individual  self,  being  a 
portion  of  the  Supreme  Self,  is  in  itself  transcendent. 
Ignorance,    which    springs    from    the    Self,    although 
natural  to  It,  is  not  an  attribute  of  the  Self,  just  as  a 
desert  does  not  affect  the  whole  earth.    Through  this 
statement  they  conform  also  to  the  Sarhkhya  view. 

They  look  upon  all  this  as  excellent  because  of  its 
harmonising  with  the  logicians'  view,  but  they  do  not 

1  The  elements  forming  the   body   and   organs. 
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see  that  it  contradicts  the  verdict  of  the  Upanisads  as 
well  as  all  reasoning.  How?  For  instance,  we  have 
already  said  that  if  the  Supreme  Self  be  composed  of 
parts  (and  the  individual  self  be  identical  with  It),  that 
view  would  be  open  to  various  objections,  such  as  the 
Supreme  Self  being  subject  to  transmigration  and 
having  wounds,  besides  the  impossibility  of  Its  going 
after  death  to  places  in  accordance  with  Its  past  work. 
While  if  the  individual  self  be  eternally  different  from 
the  Supreme  Self,  it  can  never  be  identical  with  It. 
If  it  is  urged  that  the  subtle  body  itself  is  figuratively 
referred  to  as  part  of  the  Supreme  Self,  like  the  ether 
enclosed  in  a  jar,  a  bowl,  the  pores  of  the  earth,  etc., 
then  it  is  impossible  to  maintain  that  even  when  the 
subtle  body1  has  ceased  to  be  (as  in  the  state  of 
profound  sleep),  impressions  persist  in  a  part  of  the 
Supreme  Self,  or  that  ignorance  springs  from  It,  as  a 
desert  from  the  earth,  and  so  on.  Nor  can  we  even 
mentally  imagine  that  impressions  move  from  one  thing 
to  another  without  the  help  of  some  object  in  which 
they  can  inhere.  Nor  would  such  Sruti  passages  as, 
'Desire,  deliberation,  doubt  (etc.  are  but  the  mind)' 
(I.  v.  3),  'It  is  on  the  heart  (mind)  that  colours  rest' 
(III.  ix.  20),  'It  thinks,  as  it  were,  and  shakes,  as  it 
were'.  (IV.  iii.  7),  'All  desires  that  are  in  his  heart' 
(IV.  iv.  7  ;  Ka.  VI.  14),  and  'He  is  then  beyond  all 
the  woes  of  his  heart'  (IV.  iii.  22) — fit  in  with  such  a 
view.  And  it  is  not  proper  to  explain  these  passages 
otherwise  than  literally,  for  they  are  meant  to  show 
that  the  individual  self  is  no  other  than  the  Supreme 
Brahman.  And  all  the  Upanisads  end  by  giving  out 
1  Which   is  the  repository   of  impressions. 
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this  sole  meaning.  Therefore  persons  skilled  only  in 
fancifully  interpreting  the  Srutis  all  distort  their  mean- 
ing. Yet,  if  those  interpretations  are  in  consonance 
with  the  teaching  of  the  Vedas,  they  are  welcome  ;  we 
have  no  grudge  against  them. 

Moreover,  the  expression,  'Brahman  has  but  two 
forms,'  does  not  agree  with  the  view  that  posits  three 
entities.  If,  however,  the  gross  and  subtle  forms 
together  with  the  impressions  respectively  springing 
from  them  constitute  two  forms,  gross  and  subtle,  while 
Brahman  is  a  third  entity  possessed  of  those  two  forms, 
and  there  is  no  fourth  entity  in  between,  then  only  is 
the  assertion,  'Brahman  has  but  two  forms,'  congruous. 
Otherwise  we  have  to  imagine  that  the  individual  self 
is  a  part  of  Brahman,  and  has  the  two  forms  ;  or  that 
the  Supreme  Self,  through  the  medium  of  the  individual 
self,  has  them.  In  that  case  the  use  of  the  dual 
number,  indicating  only  'two  forms,'  would  be  in- 
consistent. The  plural,  denoting  'many  forms,'  includ- 
ing the  impressions,  would  be  more  appropriate — the 
gross  and  subtle  forms  being  two,  and  the  impressions 
being  a  third  entity.  If  it  is  maintained  that  the  gross 
and  subtle  forms  alone  are  the  forms  of  the  Supreme 
Self,  but  the  impressions  belong  to  the  individual  self, 
then  the  form  of  expression  used,  viz.  that  'the  Supreme 
Self,  which  undergoes  modification  through  the  medium 
of  the  individual  self,  (has  the  forms),'  would  be 
meaningless,  since  impressions  too  would  equally  affect 
the  Supreme  Self  through  the  medium  of  the  individual 
self.  But  we  cannot  at  all  imagine,  except  in  a  figura- 
tive sense,  that  a  thing  undergoes  modification  through 
the  medium  of  something  else.    Nor  is  the  individual 
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self  something  different  from  the  Supreme  Self.  To 
admit  this  is  to  contradict  one's  own  premise.  There- 
fore this  sort  of  interpretation  has  its  origin  only  in  the 
imagination  of  those  who  are  ignorant  of  the  meaning 
of  the  Vedas,  and  is  not  warranted  by  the  text.  An 
interpretation  of  the  Vedas  that  is  not  so  warranted 
cannot  be  regarded  either  as  a  true  interpretation  or  as 
helping  towards  it,  for  the  Vedas  do  not  derive  their 
authority  from  any  other  source.  Therefore  the  view 
that  three  entities  are  in  question  is  untenable. 

The  subtle  body  has  been  introduced  in  connection 
with  matters  relating  to  the  body  in  the  clause,  'The 
being  that  is  in  the  right  eye'  (II.  iii.  5),  and  in 
connection  with  those  relating  to  the  gods  in  the  clause, 
'The  being  that  is  in  the  sun'  (II.  iii.  3).  The  word 
'that'  (in  the  expression,  'The  form  of  that  being') 
refers  to  something  that  is  being  discussed,  in  other 
words,  that  which  is  the  essence  of  the  subtle  undefined, 
but  not  the  individual  self. 

Objection  :  Why  should  not  these  forms  belong  to 
the  individual  self,  since  it  too  has  a  place  in  the 
discussion,  and  the  word  'that'  refers  to  something  that 
is  under  discussion? 

Reply :  No,  for  the  Sruti  wants  to  teach  the 
transcendent  nature  of  the  individual  self.  If  the 
forms,  'Like  a  cloth  dyed  with  turmeric,'  etc.  (II.  iii. 
6),  really  belong  to  the  individual  self,  then  it  would 
not  be  described  as  indefinable  in  the  terms,  'Not  this, 
not  this.' 

Objection  :  Suppose  we  say  this  is  a  description 
of  something  else,  and  not  of  the  individual  self. 
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Reply  :  Not  so,  for  at  the  end  of  the  fourth 
chapter  (IV.  v.  15),  referring  to  the  individual  self1  in 
the  words,  'Through  what,  O  Maitreyi,  should  one  know 
the  Knower?'  (IV.  v.  15),  it  is  concluded:  'This  self  is 
That  which  has  been  described  as  "Not  this,  not 
this."  '  Besides,  thus  only  can  the  statement,  T  will 
instruct  you  (about  Brahman),'  be  relevant.  That  is 
to  say,  if  the  Sruti  wants  to  teach  the  transcendent 
nature  of  the  individual  self — which  is  free  from  all 
differentiations  of  limiting  adjuncts,  then  only  can  this 
assertion  be  fulfilled.  Because,  instructed  in  this  way, 
the  student  knows  himself  to  be  Brahman,  thoroughly 
understands  the  import  of  the  scriptures,  and  is  afraid 
of  nothing.  If,  on  the  other  hand,  the  individual  self 
is  one.  and  what  is  described  as  'Not  this,  not  this'  is 
something  else,  then  the  student  would  understand  just 
the  reverse  of  truth,  viz.  that  Brahman  is  something, 
and  that  he  is  something  else.  He  would  not  'Know 
only  himself  as,  "I  am  Brahman"  '  (I.  iv.  10).  There- 
fore the  forms  given  in  the  passage,  'Now  the  form  of 
that  being,'  etc.  are  only  those  of  the  subtle  body. 

Besides,  in  order  to  tell  the  nature  of  the  Supreme 
Self,  which  is  the  Truth  of  truth,  the  latter  must  be 
told  in  its  entirety.  And  impressions  being  the  partic- 
ular forms  of  that  truth,  these  forms  of  the  impressions 
are  being  mentioned.  These  are  the  forms  of  this 
being,  i.e.  of  the  subtle  body  that  is  being  discussed. 
What  are  they?  As  in  life  we  have  a  cloth  dyed  with 
turmeric,  so  in  the  presence  of  objects  of  enjoyment  the 
mind  gets  a  similar  colouring  of  impressions,  whence  a 
man  under  such  circumstances  is  said  to  be  attached, 

1  In  its  unconditioned  aspect  as  the  Witness. 
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as  a  cloth,  for  instance,  is  dyed.  Also  as  sheep's  wool 
is  grey,  so  are  some  other  forms  of  impressions.  Again, 
as  in  the  world  the  insect  called  IndragoPa  is  deep  red, 
so  also  are  some  impressions  of  the  mind.  The  colour- 
ing varies  sometimes  according  to  the  objects  presented 
to  the  mind,  and  sometimes  according  to  the  tendencies 
of  the  mind  itself.  As  again  a  tongue  of  fire  is  bright, 
so  are  some  people's  impressions  at  times.  Like  a 
white  lotus  too  are  the  impressions  of  some.  As  in 
nature  a  single  flash  of  lightning  illumines  everything 
so  according  to  the  intensity  of  the  manifestation  of 
knowledge,  do  the  impressions  of  some  people.  It  is 
impossible  to  ascertain  the  beginning,  middle  or  end, 
or  number,  place,  time  and  circumstances  of  these 
impressions,  for  they  are  innumerable,  and  infinite  are 
their  causes.  So  it  will  be  said  in  the  fourth  chapter, 
'(This  self  is)  identified  with  this  (what  is  perceived) 
and  with  that  (what  is  inferred),'  etc.  (IV.  iv.  5). 
Therefore  the  examples  given  in  the  passage,  'Like  a 
cloth  dyed  with  turmeric,'  etc.  are  not  meant  to  indicate 
the  exact  number  of  the  varieties  of  impressions,  but 
merely  to  suggest  their  types,  meaning  that  impressions 
are  like  these.  The  form  of  impression  that  has  been 
cited  at  the  end,  viz.  'Like  a  flash  of  lightning,' 
belongs  to  Hiranyagarbha,  which  suddenly  manifests 
itself  like  lightning,  as  he  emanates  from  the  Un- 
differentiated.1 He  who  knows  that  particular  form  of 
impression  belonging  to  Hiranyagarbha,  attains 
splendour  like  a  flash  of  lightning.  The  particles  'ha' 
and  'vai'  are  for  emphasis.  Just  like  this,  i.e.  like 
that  of  Hiranyagarbha,  becomes  the  splendour  or  fame 
1  The   unmanifested   state  of  the   universe. 
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of  one  who  knows  it,  the  form  of  impression  last  men- 
tioned, as  such,  as  described  above. 

Having  thus  completely  described  the  nature  of 
'truth,'  the  Sruti,  in  order  to  ascertain  the  nature  of 
what  has  been  called  'the  Truth  of  truth,'  viz. 
Brahman,  begins  this:  Now  therefore — since  after 
ascertaining  the  nature  of  'truth,'  what  remains  is  the 
Truth  of  truth,  therefore  the  nature  of  that  will  be 
next  ascertained.  Description  is  a  definite  statement 
about  Brahman.  What  is  this  statement?  Not  this, 
not  this.y 

How  through  these  two  terms  'Not  this,  not  this' 
is  it  sought  to  describe  the  Truth  of  truth?  By  the 
elimination  of  all  differences  due  to  limiting  adjuncts, 
the  words  refer  to  something  that  has  no  distinguishing 
mark  such  as  name,  or  form,  or  action,  or  hetero- 
geneity, or  species,  or  qualities.  Words  denote  things 
through  one  or  other  of  these.  But  Brahman  has  none 
of  these  distinguishing  marks.  Hence  It  cannot  be 
described  as,  'It  is  such  and  such,'  as  we  can  describe 
a  cow  by  saying, .  'There  moves  a  white  cow  with 
horns.'  Brahman  is  described  by  means  of  name, 
form  and  action  superimposed  on  It,  in  such  terms  as, 
'Knowledge,  Bliss,  Brahman'  (III.  ix.  28),  and  'Pure 
Intelligence'  (II.  iv.  12),  'Brahman,'  and  'Atman.' 
When,  however,  we  wish  to  describe  Its  true  nature, 
free  from  all  differences  due  to  limiting  adjuncts,  then 
it  is  an  utter  impossibility.  Then  there  is  only  one 
way  left,  viz.  to  describe  It  as  'Not  this,  not  this,'  by 
eliminating  all  possible  specifications  of  It  that  one  may 
know  of. 
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These  two  negative  particles  are  for  conveying  all- 
inclusiveness  through  repetition  so  as  to  eliminate 
every  specification  whatsoever  that  may  occur  to  us. 
Such  being  the  case,  the  doubt  that  Brahman  has  not 
been  described  is  removed.  If,  on  the  other  hand, 
the  two  negative  particles  merely  eliminated  just  the 
two  aspects  of  Brahman  that  are  being  discussed  (viz. 
the  gross  and  subtle),  then  other  aspects  of  It  besides 
these  two  would  not  be  described,  and  there  would  still 
be  a  doubt  as  to  what  exactly  Brahman  is  like.  So 
that  description  of  Brahman  would  be  useless,  for  it 
would  not  satisfy  one's  desire  to  know  It.  And  the 
purpose  of  the  sentence,  'I  will  instruct  you  about  Brah- 
man' (II.  i.  15),  would  remain  unfulfilled.  But  when 
through  the  elimination  of  all  limiting  adjuncts  the 
desire  to  know  about  space,  time  and  everything  else 
(that  is  not  Brahman)  is  removed,  one  realises  one's 
identity  with  Brahman,  the  Truth  of  truth,  which  is 
homogeneous  like  a  lump  of  salt,  is  Pure  Intelligence, 
and  is  without  interior  or  exterior  ;  his  desire  to  know 
is  completely  satisfied,  and  his  intellect  is  centred  in 
the  Self  alone.  Therefore  the  two  negative  particles  in 
'Not  this,  not  this'  are  used  in  an  all-inclusive  sense. 

Objection:  Well,  after  buckling  to  with  such  ado 
is  it  fair  to  describe  Brahman  thus? 

Reply  :  Yes.  Because  there  is  no  other  and  more 
appropriate  description  than  this  'Not  this,  not  this,' 
therefore  this  is  the  only  description  of  Brahman.  The 
particle  'iti'  covers  all  possible  predications  that  are  to 
be  eliminated  by  the  two  negative  particles,  as  when 
we  say,  'Every  village  is  beautiful.'  It  was  said,  'Its 
secret  name  is:     The  Truth  of  truth'  (II.  L  20)  ;  it  is 
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thus  that  the  Supreme  Brahman  is  the  Truth  of  truth. 
Therefore  the  name  of  Brahman  that  has  been  men- 
tioned is  appropriate.  What  is  it?  The  Truth  of 
truth.  The  vital  force  is  truth,  and  It  is  the  Truth 
of  that. 


SECTION  IV 

'The  Self  alone  is  to  be  meditated  upon'  (I.  iv. 
7)  ;  'Of  all  these,  this  Self  alone  should  be  realised' 
(Ibid.),  for  'It  is  dearer  than  a  son'  etc.  (I.  iv.  8).1 
In  the  course  of  explanation  of  the  above  passages 
already  introduced,  the  aim  of  knowledge  and  its 
relation  to  that  aim  have  been  stated  in  the  sentence. 
'It  knew  only  Itself  as,  "I  am  Brahman."  Therefore 
It  became  all'  (I.  iv.  10).  Thus  it  has  been  mentioned 
that  the  inner  Self  is  the  domain  of  knowledge. 
While  that  of  ignorance  is  relative  existence,  which 
consists  of  the  ends  and  means  of  rites  with  five 
factors,  which  again  depend  on  the  division  of  men 
into  four  castes.;  it  is  by  nature  alternatively  manifest 
and  unmanifest  like  the  tree  and  the  seed,  and  is  made 
up  of  name,  form  and  action.  This  relative  existence 
has  been  dealt  with  in  the  passage  beginning  with, 
'He  (who  worships  another  god  thinking),  "He  is  one, 
and  I  am  another,"  does  not  know'  (I.  iv.  10),  and 
concluded  in  the  passage,  'This  indeed  consists  of 
three  things:  name,  form  and  action'  (I.  vi.  i).  One 
aspect  of  it  is  in  accordance  with  the  scriptures  and 
makes  for  progress  leading  up  to  the  world  of  Hiranya- 
garbha  ;  while  the  other  aspect  is  not  in  accordance 
with  the  scriptures  and  causes  degradation  down  to  the 
level  of  stationary  objects.  All  this  has  already  been 
shown  in  the  section  beginning  with,  'Two  classes  of 

1  The   last   two   quotations   are   adapted 
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Prajapati's  sons,'  etc.  (I.  iii.  1).  In  order  to  show 
how  a  man  disgusted  with  this  domain  of  ignor- 
ance can  qualify  himself  for  the  knowledge  of 
Brahman,  which  deals  with  the  inner  Self,  the  entire 
domain  of  ignorance  has  been  concluded  in  the 
first  chapter.  But  in  the  second  chapter,  after 
introducing  the  inner  Self,  which  is  the  domain  of 
the  knowledge  of  Brahman,  in  the  words,  'I  will  tell 
you  about  Brahman'  (II.  i.  1),  and  'I  will  instruct 
you  about  Brahman'  (II.  i.  15),  the  Sruti  has  taught 
about  that  Brahman,  the  one  without  a  second  devoid 
of  all  differences,  by  eliminating,  in  the  wrods,  'Not 
this,  not  this,'  all  material  qualities  summed  up  in  the 
word  'truth,'  which  by  its  very  nature  comprises 
action,  its  factors  and  its  results.  As  part  of  this 
knowledge  of  Brahman,  the  Sruti  wishes  to  enjoin 
renunciation. 

Rites   with    five   factors   such   as    wife,    son   and 

wealth    constitute    the    domain    of   ignorance,    because 

they  do  not  lead  to  the  attainment  of  the  Self.     If  a 

thing  calculated  to  produce  a  particular  result  is  applied 

to    bring    about    a    different    result,    it    frustrates    its 

purpose.     Running  or  walking  is   not  the   means   to 

appease  one's  hunger  or  thirst.     The  son  and  the  rest 

have  been  prescribed    in    the    Sruti    as    means  to  the 

attainment  of  the  world  of  men,  of  the  Manes  and  of 

the  gods,  not  as  means  to  the  attainment  of  the  Self. 

They  have  been  mentioned  as  producing  those  specific 

results.     And    they   have   not    been    enjoined   on   the 

knower  of  Brahman,  being  classed  by  the  Sruti  as  rites 

with  material  ends,  in  the  passage,  'This  much  indeed 

is  desire'   (I.  iv.   17).      And  the  knower  of  Brahman 
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has  already  attained  all  desires  ;  he  cannot  for  that  very 
reason  have  any  more  desires.  The  Sruti  too  says. 
'We  who  have  attained  this  Self,  this  world'  (IV. 
iv.  22). 

But  there  are  some  who  hold  that  even  a  knower 
of  Brahman  has  desires.     They  have  certainly  never 
heard  the  Brhadaranyaka  Upanisad,  nor  of  the  distinc- 
tion made  by  the  Sruti  that  the  desire  for  a  son  and  so 
forth  belongs  to  an  ignorant  man,  and  that  with  regard 
to   the   domain   of  knowledge,   the   statement,    'What 
shall    we    achieve    through    children,    we    who    have 
attained  this  Self,  this  world  ? '  and  so  on,  is  applicable. 
They  do  not  also  know  the   contradiction,  based  on 
incongruity,    between    the    attainment    of    knowledge, 
which  obliterates  all  action  with  its  factors  and  results, 
and  ignorance  together  with  its  effects.     Nor  have  they 
heard  Vyasa's  statement  (on  the  subject).    The  contra- 
diction rests  on  the  opposite  trends  of  the  nature  of 
rites  and  that  of  knowledge,  which  partake  respectively 
of  ignorance  and  illumination.     On  being  asked,  'There 
are  two  Vedic  injunctions :     Perform  rites,  and  give  up 
rites.    What  is  the  goal  of  knowledge,  and  what  of 
rites?     I  wish  to  be  enlightened  on  this.    So  please 
instruct  me.    These  two  (it  seems)  are  mutually  contra- 
dictory and  run  counter  to  each  other'   (Mbh.  XII. 
ccxlvii.    1-2),    Vyasa    replied,    thereby    showing    the 
contradiction,  'Men  are  bound  by  rites  and  freed  by 
knowledge.     Hence  sages  who  have  known  the  truth 
never   perform    rites,'    and   so   on    (Ibid.,    verse   7). 
Therefore   the   knowledge    of   Brahman   leads   to    the 
highest  goal  for  man  not  with,  but  without  the  help  of 
any  auxiliary  means,   for  otherwise  there  would   be 
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•contradiction  all  round.  It  is  to  show  this  that 
renunciation  of  the  world,  which  consists  in  giving  up 
all  means,  is  sought  to  be  enjoined  as  a  subsidiary 
step.  For  at  the  end  of  the  fourth  chapter  it  has  been 
asserted,  'This  much  indeed  is  (the  means  of)  im- 
mortality, my  dear';  and  we  have  also  a  sign  for 
inference  (about  this)  in  the  fact  that  Yajfiavalkya, 
who  was  a  ritualist,  renounced  the  world. 

Moreover,  the  knowledge  of  Brahman  as  a  means 
to  immortality  has  been  imparted  to  Maitreyi,  who  was 
.without  the  means  to  perform  rites.    Also  wealth  has 
been  deprecated.     If  rites  were  means  to  immortality, 
the  derogatory  remarks  about  wealth  would  be  out  of 
place,  since  on  it  rites  with  five  factors  depend.    If, 
however,  rites  are  desired  to  be  shunned,  then  it  is 
proper  to  decry  the  means  to  them.    Besides  (in  the 
state  of  knowledge)  there  is  an  absence  of  the  con- 
sciousness about  caste,  order  of  life,  etc.,   which  are 
the  qualifications  for  the  performance  of  rites,  as  we 
see  in  the  passages,   'The  Br|hmana   ousts  one'    (II. 
iv.  6  ;  IV.  v.  7),  'The  Ksatriya  ousts  one,'  etc.  (Ibid.). 
When  one  ceases  to  consider  oneself  a  Brahmana,  a 
Ksatriya,  or  the  like,  there  is  certainly  no  room  for 
such  injunctions  as  that  this  is  the  duty  of  Brahmanas, 
or  that  this  is  the  duty  of  Ksatriyas,  for  there  are  no 
such  persons.    For  a  man  who  does  not  identify  him- 
self as  a  Brahmana,  a  Ksatriya,  or  the  like,  rites  and 
their  accessories,    which    are  the    effects    of   that  con- 
sciousness, are  automatically  dropped  because  of  the 
giving  up  of  that  consciousness.    Therefore  this  story 
is  introduced  with  a  view  to  enjoining  renunciation  of 
-the  world  as  part  of  the  knowledge  of  the  Self. 
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imrta  $tera  *rraR««H:,  swwwi  sftapi- 

^ft%  II  I  II 

I.  '  Maitreyl,  my  dear,  said  Yajnavalkya, 
'  I  am  going  to  renounce  this  life.  '  Allow  me  to 
finish  between  you  and  Katyayam.  'l 

The  sage  Yajnavalkya  addressing  his  wife,  Mai- 
treyl, said,  'Maitreyl,  I  am  going  to  renounce  this 
householder's  life — I  intend  to  take  up  the  life  of 
renunciation,  which  is  the  next  higher  life.  Hence  I 
ask  your  permission.— The  particle  'are'  is  a  vocative. 
— Further  I  wish  to  finish  between  you  and  my  second 
wife,  Kdtydyani,  i.e.  put  an  end  to  the  relationship 
that  existed  between  you  through  me,  your  common 
husband  ;  by  dividing  my  property  between  you  I  will 
separate  you  through  wealth,  and  go.' 

fe^R  'jprf  ^k-*>rf  ctoujdi  ^rfafa ;  %%  ?tara 
*m>,  aujd<*H^  5  »muifca  fa«iriaimi 

2.  Thereupon  Maitreyl  said,  '  Sir,  if  indeed 
this  whole  earth  full  of  wealth  be  mine,  shall  I 
be  immortal  through  that?  '  'No,'  replied 
Yajnavalkya,  '  your  life  will  be  just  like  that  of 

1  The  same  episode  also  forms  the  fifth  section  of  the 
fourth  chapter  of  this  booki 
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people  who  have  plenty  of  things,  but  there  is 
no  hope  of  immortality  through  wealth.  ' 

Thus  addressed,  Maitreyl  said,  'Sir,  if  indeed  this 
whole  earth  girdled  by  the  ocean  and  full  of  wealth  be 
mine,  shall  I  be  immortal  through  that,  i.e.  through 
rites  such  as  the  Agnihotra,  which  can  be  performed 
with  the  entire  wealth  of  the  earth?  The  particle  'nu' 
indicates  deliberation.  The  word  'Katham'  (how) 
indicates  disbelief,  meaning  'never';  or  it  may  have  an 
interrogative  force,  in  which  case  it  should  be  construed 
with  the  slightly  remote  words,  'Shall  I  be  immortal?' 
'No,'  replied  Yajiiavalkya.  If  the  word  'how'  indi- 
cates disbelief,  Yajfiavalkya's  word  'No'  is  an  approval. 
If  it  has  an  interrogative  force,  his  reply  means,  'You 
can  never  be  immortal  ;  as  is  the  life  of  people  of 
means  filled  with  materials  of  enjoyment,  so  will  your 
life  be  ;  but  there  is  no  hope,  even  in  thought,  of  im- 
mortality through  wealth,  i.e.  rites  performed  with 
wealth.' 

<bt  stara  n^ft,  $Rii  ffrfjtfr  ?rf  fwrt  ?ta 

3.  Then  Maitreyl  said,  '  What  shall  I  do 
with  that  which  •  will  not  make  me  immortal  ? 
Tell  me,  sir,  of  that  alone  which  you  know  (to  be 
the  only  means  of  immortality). ' 

Thus  addressed,  Maitreyl  said  in  reply,  'If  this 
is  so,  what  shall  I  do  with  that  wealth  which  will 
not  make  me  immortal?    Tell  me,  sir,  of  that  alone 
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which  you   know   to   be  the   only  means   of  immor- 
tality.' 

g  fr  Ptl^VH-H^fH  H tf  ll 

4.  Yajiiavalkya  said,  'My  dear,  you  have 
been  my  beloved  (even  before),  and  you  say 
what  is  after  my  heart.  Come,  take  your  seat, 
I  will  explain  it  to  you.  As  I  explain  it,  medi- 
tate (on  its  meaning). 

When  rites  performed  with  wealth  .were  rejected 
as  a  means  to  immortality.  Yajiiavalkya,  seeing  that 
Maitreyi  concurred  with  his  views,  was  pleased  and 
said,  'O  Maitreyi,  you  have  been  my  beloved  even 
before,  and  now  you  say  what  is  just  after  my  heart. 
Therefore  come  and  take  your  seat,  I  will  explain  to 
you  what  you  desire — that  knowledge  of  the  Self 
which  confers  immortality.  But  as  I  explain  it, 
meditate,  or  desire  to  reflect  steadfastly,  on  the  mean- 
ing of  my  words.'  The  particle  'bata'  is  suggestive  of 
tenderness. 

sr  sftara,  t  ^t  srfc  q?g:  *wi*j  qfar:  ■fsfcrfr 

sxif&ii«<  <*>(«(«  srr^r  (stair  *ra%»  wcjr^jj  fnura 

htot  f^rr  swfir  i    «r  sr  aft  gsmirf  *i«r  jsit: 

fan  srefo,  *<ic»m^  <*»mra  jsn:  fan  w»fei  i 

n  *r  aft  ferret  ^iwra  few  fiW  *rafa,  wtrcspnEg 
23 
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ffmm  for  fet  «srfo  I  *  en  aft  agnj:  winira 
agi  for  ^fir,  arrcJursg  «uww  agi  for  *srfa  i 
«r  err  aft  g^rer  s;wrar  sre  f&r  ^wfa,  arrciw*3 
<ewr  $w  fa*  *r«ti%  1  *  err  aft  sftirrat  <f>wrcr 
^rt:  fitar  «sr^f,  auc*w*3  ^wra  ^^r:  ^ 
«*%  1  *  «rr  aft  ^rr«iT  snura  ^n  fsrar  srsrfor, 
wicw^  ^mm  far:  fan  werferi  *  err  aft 
jjanrt  ^Rtqra  jfcTrfir  famfm  srafer,  arTewrcs 
«rwr  »j?rrt*r  fsrarfa  sisfer  i  *  err  aft  ^^q 
sRmra  *Hr  far  *raf?ir,  ariciw^g  «Eim*r  ^  fai 
W5T%I  arrcm  «*r  aft  %zm:  sttaaft  Tn^n^ft 
ft%airfa<r5Tfr  *tefc,  snorit  set  aft  %$fa  agor* 

5.  He  said:  It  is  not  for  the  sake  of  the 
husband,  my  dear,  that  he  is  loved,  but  for  one's 
own  sake  that  he  is  loved.  It  is  not  for  the  sake 
of  the  wife,  my  dear,  that  she  is  loved,  but  for 
one's  own  sake  that  she  is  loved.  It  is  not  for 
the  sake  of  the  sons,  my  dear,  that  they  are 
loved,  but  for  one's  own  sake  that  they  are 
loved.  It  is  not  for  the  sake  of  wealth,  my  dear, 
that  it  is  loved,  but  for  one's  own  sake  that  it  is 
loved.  It  is  not  for  the  sake  of  the  Brahmana, 
my  dear,  that  he  is  loved,  but  for  one's  own  sake 
that  he  is  loved.  It  is  not  for  the  sake  of  the 
Ksatriya,  my  dear,  that  he  i§  loved,  but  for  one's 
own  sake  that  he  is  loved.  It  is  not  for  the  sake 
of  the  worlds,  my  dear,  that  they  are  loved,  but 
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for  one's  own  sake  that  they  are  loved.  It  is  not 
for  the  sake  of  the  gods,  my  dear,  that  they  are 
loved,  but  for  one's  own  sake  that  they  are- 
loved.  It  is  not  for  the  sake  of  the  beings,  my 
dear,  that  they  are  loved,  but  for  one's  own  sake 
that  they  are  loved.  It  is  not  for  the  sake  of  all, 
my  dear,  that  all  is  loved,  but  for  one's  own  sake 
that  it  is  loved.  The  Self,  my  dear  Maitreyi, 
should  be  realised — should  be  heard  of,  reflected 
on  and  meditated  upon.  By  the  realisation  of 
the  Self,  my  dear,  through  hearing,  reflection 
and  meditation,  all  this  is  known. 

With  a  view  to  teaching  renunciation  as  a  means 
to  immortality,  Yajfiavalkya  creates  a  distaste  for  the 
wife,  husband,  sons,  etc.,  so  that  they  may  be  given 
up.  He  said,  'It  is  not  for  the  sake  or  necessity  of 
the  husband  that  he  is  loved  by  the  wife,  but  it  is 
for  one's  own  sake  that  he  is  loved  by  her.'  The 
particle  'vai'  (indeed)  recalls  something  that  is  well- 
known,  signifying  that  this  is  a  matter  of  common 
knowledge.  Similarly  it  is  not  for  the  sake  of  the 
wife,  etc.  The  rest  is  to  be  explained  as  before.  Like- 
wise it  is  not  for  the  sake  of  the  sons,  wealth,  the 
Brdhmana,  the  Ksatriya,  the  worlds,  the  gods,  the 
beings,  and  all.  The  priority  of  enumeration  is  in  the 
order  of  their  closeness  to  us  as  sources  of  joy  ;  for  it 
is  all  the  more  desirable  to  create  a  distaste  for  them. 
The  use  of  the  word  'all'  is  for  including  everything 
that  has  and  has  not  been  mentioned.  Hence  it  is  a 
well-known  fact  that  the  Self  alone  is  dear,  and  nothing 
•else,    It  has  already  been  said,  'This  (Self)  is  dearer 
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than  a  son,'  etc.  (I.  iv.  8).  The  present  text  serves  as 
a  detailed  commentary  on  that.  Therefore  our  love  for 
other  objects  is  secondary,  since  they  contribute  to  the 
pleasure  of  the  Self  ;  and  our  love  for  the  Self  alone  is 
primary.  Therefore  'the  Self,  my  dear  Maitreyl, 
should  be  realised,  is  worthy  of  realisation,  or  should 
be  made  the  object  of  realisation.  It  should  first  be 
heard  of  from  a  teacher  and  from  the  scriptures,  then 
reflected  on  through  reasoning,  and  then  steadfastly 
meditated  upon.'  Thus  only  is  It  realised — when  these 
means,  viz.  hearing,  reflection  and  meditation,  have 
been  gone  through.  When  these  three  are  combined, 
then  only  true  realisation  of  the  unity  of  Brahman  is 
accomplished,  not  otherwise — by  hearing  alone.  The 
different  castes  such  as  the  Brahmana  or  the  Ksatriya, 
the  various  orders  of  life,  and  so  on,  upon  which  rites 
depend,  and  which  consist  of  actions,  their  factors  and 
their  results,  are  objects  of  notions  superimposed  on  the 
Self  by  ignorance — based  on  false  notions  like  that  of 
a  snake  in  a  rope.  In  order  to  destroy  these  he  says, 
'By  the  realisation  of  the  Self,  my  dear,  through  hear- 
ing, reflection  and  meditation,  all  this  is  known.'1 

ar§r  rf  w^ititer^rciw)  srg?  ifo  $jpsf  rf  «ro^T- 

1  Sarikara's  language  here  follows  IV.  v.  6. 
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iicW  ^r  %f  5  %i situ,  %$  3Pm,  s^  eitar:,  $ft 
^n,  ^ft  *3?nft,  ^  ^  «qqwc*n  11  $  11 

6.  The  Brahmana  ousts  one  who  knows  him 
as  different  from  the  Self.  The  Ksatriya  ousts 
one  who  knows  him  as  different  from  the  Self. 
The  worlds  oust  one  who  knows  them  as  different 
from  the  Self.  The  gods  oust  one  who  knows 
them  as  different  from  the  Self.  The  beings  oust 
one  who  knows  them  as  different  from  the  Self. 
All  ousts  one  who  knows  it  as  different  from  the 
Self.  This  Brahmana,  this  Ksatriya,  these 
worlds,  these  gods,  these  beings,  and  this  all  are 
the  Self. 

Objection  :    How  can  the  knowledge  of  one  thing 
lead  to  that  of  another? 

Reply  :  The  objection  is  not  valid,  for  there  is 
nothing  besides  the  Self.  If  there  were,  it  would  not 
be  known,  but  there  is  no  such  thing  ;  the  Self  is  every- 
thing. Therefore  It  being  known,  everything  would  be 
known.  How  is  it  that  the  Self  is  everything?  The 
Sruti  answers  it:  The  Brahmana  ousts  or  rejects  the 
man  who  knows  him  to  be  different  from  the  Self,  i.e. 
who  knows  that  the  Brahmana  is  not  the  Self.  The 
Brahmana  does  so  out  of  a  feeling  that  this  man 
considers  him  to  be  different  from  the  Self.  For  the 
Supreme  Self  is  the  Self  of  all.  Similarly  the  Ksatriya, 
the  worlds,  the  gods,  the  beings,  and  all  oust  him. 
This    Brahmana    and    all    the    rest    that    have    been 
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enumerated  are  the  Self  that  has  been  introduced  as 
the  object  to  be  realised  through  hearing  etc.  Because 
everything  springs  from  the  Self,  is  dissolved  in  It,  and 
remains  imbued  with  It  during  continuance,  for  it 
cannot  be  perceived  apart  from  the  Self.  Therefore 
everything  is  the  Self. 

H^?r:  11  vs  11 

7.  As  when  a  drum  is  beaten  one  cannot 
distinguish  its  various  particular  notes,  but  they 
are  included  in  the  general  note  of  the  drum  or 
in  the  general  sound  produced  by  different  kinds 
of  strokes. 

But  how  can  we  know  that  all  this  is  the  Self  now  ? 
Because  of  the  inherence  of  Pure  Intelligence  in  every- 
thing, we  conclude  that  everything  is  That.  An 
illustration  is  being  given:  We  see  in  life  that  if  a 
thing  cannot  be  perceived  apart  from  something  else, 
the  latter  is  the  essence  of  that  thing.  As,  for  instance, 
when  a  drum  or  the  like  is  beaten  with  a  stick  etc., 
one  cannot  distinguish  its  various  particular  notes  from 
the  general  note  of  the  drum,  but  they  are  included  in, 
taken  as  modifications  of,  the  general  note :  We  say 
these  are  all  notes  of  the  drum,  having  no  existence 
apart  from  the  general  note  of  the  drum.  Or  the 
particular  notes  produced  by  different  kinds  of  strokes 
are  included  in  the  general  sound  produced  by  those 
strokes:    They  cannot.be  perceived  as  distinct  notes. 
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having  no  separate  existence.  Similarly  nothing  partic- 
ular is  perceived  in  the  waking  and  dream  states  apart 
from  Pure  Intelligence.  Therefore  those  things  should 
be  considered  non-existent  apart  from  Pure  Intelligence. 

• 

?r  tot  si^w  errutji**!  sr  m$u*t&*%j*&**jg- 

3S>a:  II  <s  II 

8.  As  when  a  conch  is  blown  one  cannot 
distinguish  its  various  particular  notes,  but  they 
are  included  in  the  general  note  of  the  conch  or 
in  the  general  sound  produced  by  different  kinds 
of  playing. 

Similarly,  as  when  a  conch  is  blown,  connected  or 
filled  with  sound,  one  cannot  distinguish  its  various 
particular  notes,  etc. — to  be  explained  as  before. 

5i  tot  *fr<m$  ^remrcrcr  sr  *whi»<hi»<W3- 
<B&p  ll  ^  II 

9.  As  when  a  Vina1  is  played  on  one  cannot 
distinguish  its  various  particular  notes,  but  they 
are  included  in  the  general  note  of  the  Vina  or 
in  the  general  sound  produced  by  different  kinds 
of  playing. 

Similarly,  as  when  a  Vina  is  played  on,  etc.  The 
dative  case  in  'VTnayai'  stands  for  the  genitive.  The 
citation    of    many    examples    here    is    for    indicating 

1  A   kind  of  guitar. 
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varieties  of  genus  ;  for  there  are  many  distinct  kinds 
of  genus,  sentient  and  insentient.  It  is  to  show  how 
through  a  series  of  intermediate  steps  they  are  included 
in  a  supreme  genus,  Pure  Intelligence,  that  so  many 
examples  are  given.  Just  as  a  drum,  a  conch  and  a 
Vina  have  distinct  general  and  particular  notes  of  their 
own,  which  are  included  in  sound  in  general,  so  during 
the  continuance  of  the  universe  we  may  know  all  things 
to  be  unified  in  Brahman,  because  the  varieties  of 
genus  and  particulars  are  not  different  from  It. 

10.  As  from  a  fire  kindled  with  wet  faggot 
diverse  kinds  of  smoke  issue,  even  so,  my 
dear,  the  Rg-Veda,  Yajur-Veda,  Sama-Veda, 
Atharvahgirasa,  history,  mythology,  arts,  Upa- 
nisads,  verses,  aphorisms,  elucidations  and 
explanations  are  (like)  the  breath  of  this  infinite 
Reality.  They  are  like  the  breath  of  this 
(Supreme  Self). 

Likewise  it  may  be  understood  that  the  universe, 
at  the  time  of  its  origin  as  also  prior  to  it,  is  nothing 
but  Brahman.  As  before  the  separation  of  the  sparks, 
smoke,  embers  and  flames,  all  these  are  nothing  but 
fire,  and  therefore  there  is  but  one  substance,  fire,  so  it 
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is  reasonable  to  infer  that  this  universe  differentiated 
into  names  and  forms  is,  before  its  origin,  nothing  but 
Pure  Intelligence.  This  is  expressed  as  follows:  As 
from  a  fire  kindled  with  wet  faggot  diverse  kinds  of 
smoke  issue.  The  word  'smoke'  is  suggestive  of  sparks 
etc.  as  well — meaning  smoke,  sparks,  etc.,  issue.  Like 
this  example,  O  Maitreyi,  all  this  is  like  the  breath  of 
this  infinite  Reality,  the  Supreme  Self  that  is  being 
discussed.  'Breath'  here  means,  like  the  breath.  As 
a  man  breathes  without  the  slightest  effort,  so  do  all 
these  come  out  of  It.  What  are  those  things  that  are 
spoken  of  as  issuing  from  It  as  Its  breath?  The  Rg- 
Veda,  Yajur-Veda,  Sdma-Veda,  Atharvdngirasa,  i.e. 
the  four  kinds  of  Mantras.  History,  such  as  the 
dialogue  between  UrvaSi  and  Pururavas — 'The  nymph 
UrvasV  and  so  on  (§.  XI.  iv.  4.  1)  ;  it  is  this  Brah- 
mana  that  is  meant.  Mythology,  such  as,  'This 
universe  was  in  the  beginning  unmanifest,'  etc.  (Tai. 
II.  7).  Arts,  which  treat  of  music,  dancing,  etc. — 
'This  is  also  Veda,'  etc.  (§.  XIII.  iv.  3.  10-14). 
Vpanisads,  such  as,  'It  should  be  meditated  upon  as. 
dear,'  etc.  (IV.  1.  3).  Verses,  the  Mantras  occurring  in 
the  Brahmanas,  such  as,  'Regarding  this  there  are  the 
following  verses'  (IV.  iii.  11  ;  IV.  iv.  8).  Aphorisms, 
those  passages  of  the  Vedas  which  present  the  truth  in 
a  nutshell,  for  example,.  'The  Self  alone  is  to  be  medi- 
tated upon'  (I.  iv.  7).  Elucidations — of  the  Mantras. 
Explanations,  eulogistic  passages.  Or  'elucidations' 
may  be  of  the  'aphorisms'  above.  As  the  passage, 
'The  Self  alone  is  to  be  meditated  upon,'  or  the 
passage,  'He  (who  worships  another  god  thinking), 
"He  is  one,  and  I  am  another,"  does  not  know.    He 
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is  like  an  animal  (to  the  gods)'  (I.  iv.  10)",  has  this 
concluding  portion  of  the  present  chapter  as  its  elucida- 
tion. And  'explanations'  may  be  of  the  Mantras.  Thus 
these  are  the  eight  divisions  of  the  Brahmanas. 

So  only  the  Mantras  and  Brahmanas  are  meant.1 
It  is  the  eternally  composed  and  already  existent  Vedas 
that  are  manifested  like  a  man's  breath— without  any 
thought  or  effort  on  his  part.  Hence  they  are  an 
authority  as  regards  their  meaning,  independently  of 
any  other  means  of  knowledge.  Therefore  those  who 
aspire  after  well-being  must  accept  the  verdict  of  the 
Vedas  on  knowledge  or  on  rites,  as  it  is.  The  differen- 
tiation of  forms  invariably  depends  on  the  manifesta- 
tion of  their  names.2  Name  and  form  are  the  limiting 
adjuncts  of  the  Supreme  Self,  of  which,  when  they  are 
differentiated,  it  is  impossible  to  tell  whether  they  are 
identical  with  or  different  from  It,  as  is  the  case  with 
the  foam  of  water.  It  is  name  and  form  in  all  their 
stages3  that  constitute  relative  existence.  Hence  name 
has  been  compared  to  breath.  By  this  statement  it  is 
implied  that  form  too  is  like  breath.  Or  we  may 
explain  it  differently:  In  the  passage,  'The  Brahmana 
ousts  one  ....  all  this  is  the  Self  (II.  iv.  6  ;  IV.  v. 
7),  the  entire  world  of  duality  has  been  spoken  of 
as  the  domain  of  ignorance.  This  may  lead  to  a 
doubt  about  the  authority  of  the  Vedas.  In  order  to 
remove  this  doubt  it  is  said  that  since  the  Vedas  issue 

1  And  not  the  popular  meanings  of  those  eight  terms. 

2  The   one   implies  the  other 

3  Varying   degrees  of   grossness  or  subtleness. 
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without  any  effort  like  a  man's  breath,  they  are  an 
authority  ;  they  are  not  like  other  books. 

srofaf    cm*W>w*»h ,  <*#  ^"^t  n«*T«ri  srrf^i% 

11.  As  the  ocean  is  the  one  goal1  of  all  sorts 
of  water,  as  the  skin  is  the  one  goal  of  all  kinds 
of  touch,  as  the  nostrils  are  the  one  goal  of  all 
odours,  as  the  tongue  is  the  one  goal  of  all 
savours,  as  the  eye  js  the  one  goal  of  all  colours, 
as  the  ear  is  the  one  goal  of  all  sounds,  as  the 
Manas  is  the  one  goal  of  all  deliberations,  as  the 
intellect  is  the  one  goal  of  all  kinds  of  knowledge, 
as  the  hands  are  the  one  goal  of  all  sorts  of  work, 
as  the  organ  of  generation  is  the  one  goal  of  all 
kinds  of  enjoyment,  as  the  anus  is  the  one  goal 
of  all  excretions,  as  the  feet  are  the  one  goal  of 
all  kinds  of  walking,  as  the  organ  of  speech  is 
the  one  goal  of  all  Vedas. 

1  The   place   where   they   merge   or   are   unified. 
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Moreover,  it  is  not  only  at  the  time  of  its  origin 
and  continuance  that  the  universe,  on  account  of  its 
non-existence  apart  from  Pure  Intelligence,  is  Brahman, 
but  it  is  so  at  the  time  of  dissolution  also.  Just  as 
bubbles,  foam,  etc.  are  non-existent  apart  from  water, 
so  name,  form  and  action,  which  are  the  effects  of  Pure 
Intelligence  and  dissolve  in  It  are  non-existent  apart 
from  It.  Therefore  Brahman  is  to  be  known  as  Pure 
Intelligence,  one  and  homogeneous.  So  the  text  runs 
as  follows — the  examples  are  illustrative  of  dissolution — 
As  the  ocean  is  the  one  goal,  meeting  place,  the  place 
of  dissolution  or  unification,  of  all  sorts  of  water  such 
as  that  of  rivers,  tanks  and  lakes.  Likewise  as  the 
skin  is  the  one  goal  of  all  kinds  of  touch  such  as  soft 
or  hard,  rough  or  smooth,  which  are  identical  in  nature 
with  air.1  By  the  word  'skin,'  touch  in  general,  which 
is  perceived  by  the  skin,  is  meant  ;  in  it  different  kinds 
of  touch  are  merged,  like  different  kinds  of  water  in 
the  ocean,  and  become  nonentities  without  it,  for  they 
were  merely  its  modifications.  Similarly  that  touch  in 
general,  denoted  by  the  word  'skin,'  is  merged  in  the 
deliberation  of  the  Manas,  that  is  to  say,  in  a  general 
consideration  by  it,  just  as  different  kinds  of  touch  are 
included  in  touch  in  general  perceived  by  the  skin  ; 
without  this  consideration  by  the  Manas  it  becomes  a 
nonentity.  The  consideration  by  the  Manas  also  is 
merged  in  a  general  cognition  by  the  intellect,  and 
becomes  non-existent  without  it.  Becoming  mere 
consciousness,  it  is  merged  in  Pure  Intelligence,  the 
Supreme  Brahman,  like  different  kinds  of  water  in  the 

1  As  representing  the  vital  force 
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ocean.  When  through  these  successive  steps  sound  and 
the  rest,  together  with  their  receiving  organs,  are 
merged  in  Pure  Intelligence,  there  are  no  more  limiting 
adjuncts,  and  only  Brahman,  which  is  Pure  Intelli- 
gence, comparable  to  a  lump  of  salt,  homogeneous, 
infinite,  boundless  and  without  a  break,  remains. 
Therefore  the  Self  alone  must  be  regarded  as  one  with- 
out a  second. 

Similarly  the  nostrils,  i.e.  odour  in  general,  (are 
the  one  goal)  of  all  odours,  which  are  modes  of  earth. 
Likewise  the  tongue,  or  taste  in  general  perceived  by 
the  tongue,  of  all  savours,  which  are  modes  of  water. 
So  also  the  eye,  or  colour  in  general  perceived  by  the 
eye,  of  all  colours,  which  are  modes  of  light.  So  also 
(the  ear,  or)  sound  in  general  perceived  by  the  ear,  of 
all  sounds,  as  before.  Similarly  the  generalities  of 
sound  and  the  rest  are  merged  in  deliberation,  i.e.  a 
general  consideration  of  them  by  the  Manas.  This 
consideration  by  the  Manas  again  is  merged  in  mere 
consciousness,  i.e.  a  general  cognition  by  the  intellect. 
Becoming  mere  consciousness,  it  is  merged  in  the 
Supreme  Brahman,  which  is  Pure  Intelligence. 
Similarly  the  objects  of  the  motor  organs  such  as 
different  kinds  of  speaking,  taking,  walking,  excretion 
and  enjoyment  are  merged  in  their  general  functions, 
like  different  kinds  of  water  in  the  ocean,  and  can  no 
more  be  distinguished.  These  general  functions  are 
again  nothing  but  the  vital  force,  which  is  identical 
with  intelligence.  The  KausitakI  Upanisad  reads, 
'That  which  is  the  vital  force  is  intelligence,  and  that 
which  is  intelligence  is  the  vital  force'  (III.  3). 
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Objection  :  In  everyone  of  those  instances  the 
mergence  of  the  objects  only  has  been  spoken  of,  but 
not  that  of  the  organs.    What  is  the  motive  of  this? 

Reply  :  True,  but  the  Sruti  considers  the  organs 
to  be  of  the  same  category  as  the  objects,  not  of  a 
different  category.  The  organs  are  but  modes  of  the 
objects  in  order  to  perceive  them,  as  a  light,  which  is 
but  a  mode  of  colour,  is  an  instrument  for  revealing  all 
colours.  Similarly  the  organs  are  but  modes  of  all 
particular  objects  in  order  to  perceive  them,  as  is  the 
case  with  a  lamp.  Hence  no  special  care  is  to  be  taken 
to  indicate  the  dissolution  of  the  organs  ;  for  these  being 
the  same  as  objects  in  general,  their  dissolution  is 
implied  by  that  of  the  objects. 

It  has  been  stated  as  a  proposition  that  'This  all 

is  the  Self  (II.  iv.  6).    The  reason  given  for  this  is 

that  the  universe  is  of  the  same  nature  as  the  Self, 

springs  from  the  Self,  and  is  merged  in  It.    Since  there 

is  nothing  but  Intelligence  at  the  time  of  the  origin, 

continuance  and  dissolution  of  the  universe,  therefore 

what   has   been   stated   as    'Intelligence   is  Brahman' 

<Ai.  V.  3)  and  'All  this  is  but  the  Self   (Ch.  VII. 

xxv.  2),  is  established  through  reasoning.    The  Paura- 

nikas  hold  that  this  dissolution  is  natural.1    While  that 

which    is    consciously    effected    by    the    knowers    of 

Brahman    through    their    knowledge    of    Brahman    is 

■called  extreme  dissolution,  which  happens  through  the 

1  The  effects  dissolving  into  their  causes. 
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cessation   of  ignorance.    What  follows  deals  specially 
with  that. 

f^^mfe,  <*#  sir  aw:  %i  w^*3?wi?cmqFr:  %w- 

11*35*1:  n  ^  II 

12'.  As  a  lump  of  salt  dropped  into  water 
dissolves  with  (its  component)  water,  and  no  one 
is  able  to  pick  it  up,  but  whencesoever  one  takes 
it,  it  tastes  salt,  even  so,  my  dear,  this  great, 
endless,  infinite  Reality  is  but  Pure  Intelligence. 
(The  self)  comes  out  (as  a  separate  entity)  from 
these  elements,  and  (this  separateness)  is 
destroyed  with  them.  After  attaining  (this 
oneness)  it  has  no  more  consciousness.1  This  is 
what  I  say,  my  dear.    So  said  Yajnavalkya. 

An  illustration  on  the  point  is  being  given:  As  a 
lump  of  salt,  etc.  The  derivative  meaning  of  the  word 
'Sindhu'  is  water,  because  it  'flows  '  That  which  is  a 
modification  or  product  of  water  is  'Saindhava,'  or 
salt.  'Khilya'  is  the  same  as  'Khila'  (a  lump).  A 
lump  of  salt  dropped  into  water,  its  cause,  dissolves 
with  the  dissolution  of  (its  component)  water.  The 
solidification  of  a  lump  through   its  connection  with 

1  That  is,   particular  consciousness. 
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particles  of  earth  and  heat  goes  when  the  lump  comes 
in  contact  with  water,  its  cause.  This  is  the  dissolution 
of  (the  component)  water,  and  along  with  it  the  lump 
of  salt  is  said  to  be  dissolved.  No  one,  not  even  an 
expert,  is  able  to  pick  it  up  as  before.  The  particle 
'iva'  is  expletive  ;  the  meaning  is,  none  can  at  all  pick 
it  up.  Why?  Whencesoever,  from  whichsoever  part, 
one  takes  the  water  and  tastes  it,  it  is  salt.  But  there 
is  no  longer  any  lump. 

Like  this  illustration,  O  Maitreyi,  is  this  great 
Reality  called  the  Supreme  Self,  from  which  you  have 
been  cut  off  by  ignorance  as  a  separate  entity,  through 
your  connection  with  the  limiting  adjuncts  of  the  body 
and  organs,  and  have  become  mortal,  subject  to  birth 
and  death,  hunger  and  thirst,  and  other  such  relative 
attributes,  and  identified  with  name,  form  and  action, 
and  think  you  are  born  of  such  and  such  a  family. 
That  separate  existence  of  yours,  which  has  sprung 
from  the  delusion  engendered  by  contact  with  the  limit- 
ing adjuncts  of  the  body  and  organs,  enters  its  cause, 
the  great  Reality,  the  Supreme  Self,  which  stands  for 
the  ocean,  is  undecaying,  immortal,  beyond  fear,  pure, 
homogeneous  like  a  lump  of  salt,  Pure  Intelligence, 
infinite,  boundless,  without  a  break,  and  devoid  of 
differences  caused  by  the  delusion  brought  on  by 
ignorance.  When  that  separate  existence  has  entered 
and  been  merged  in  its  cause,  in  other  words,  when 
the  differences  created  by  ignorance  are  gone,  the 
universe  becomes  one  without  a  second,  'the  great 
Reality.'  Great,  because  It  is  greater  than  everything 
else  and  is  the  cause  of  the  ether  etc.;  Reality  (Bhuta) 
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— always  a  fact,  for  It  never  deviates  from  Its  nature. 
The  verbal  suffix  'kta'  here  denotes  past,  present  and 
future.  Or  the  word  'Bhuta'  may  denote  truth  ;  the 
expression  then  would  mean:  It  is  great  and  true. 
There  may  be  things  in  the  relative  world  as  big  as  the 
Himalayas,  for  instance,  created  by  a  dream  or  illusion, 
but  they  are  not  true  ;  hence  the  text  adds  the  qualify- 
ing word  'true.'  It  is  endless.  Sometimes  this  may 
be  in  a  relative  sense  ;  hence  the  text  qualifies  it  by  the 
term  infinite.  Pure  Intelligence  :  Lit.  a  solid  mass  of 
intelligence.  The  word  'Ghana'  (a  solid  mass)  excludes 
everything  belonging  to  a  different  species,  as  'a  solid 
mass  of  gold  or  iron.'  The  particle  'eva'  (only)  is 
intensive.  The  idea  is  that  there  is  no  foreign  element 
in  It. 

Question  :  If  It  is  one  without  a  second,  really 
pure  and  untouched  by  the  miseries  of  the  relative 
world,  whence  is  this  separate  existence  of  the  indi- 
vidual self,  in  which  it  is  born  or  dies,  is  happy  or 
miserable,  possessed  of  the  ideas  of  T  and  mine,'  and 
so  on,  and  which  is  troubled  by  many  a  relative 
attribute  ? 

Reply  :  I  will  explain  it.  There  are  the  elements 
transformed  into  the  body,  organs  and  sense-objects, 
consisting  of  name  and  form.  They  are  like  the  foam 
and  bubbles  on  the  limpid  water  of  the  Supreme  Self. 
The  mergence  of  these  elements  down  to  sense-objects 
in  Brahman,  which  is  Pure  Intelligence,  through  a 
discriminating  knowledge  of  the  Truth  has  been  spoken 
of — like  the  emptying  of  rivers  into  the  ocean.  From 
these  elements  called  'truth,'  i.e.  with  their  aid,  the 
self  comes  out  like  a  lump  of  salt.     As  from  water 
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reflections  of  the  sun,  moon  and  so  on  arise,  or  from 
the  proximity  of  such  limiting  adjuncts  as  red  cotton- 
pads  a  transparent  crystal  turns  red  and  so  forlh,  so 
from  the  limiting  adjuncts  of  the  elements,  transformed 
into  the  body  and  organs,  the  self  comes  out  clearly  as 
an  individualised  entity.  These  elements,  transformed 
into  the  body,  organs  and  sense-objects,  from  which 
the  self  comes  out  as  an  individual,  and  which  are  the 
cause  of  its  individualisation,  are  merged,  like  rivers  in 
the  ocean,  by  the  realisation  of  Brahman  through  the 
instruction  of  the  scriptures  and  the  teacher,  and  are 
destroyed.  And  when  they  are  destroyed  like  the  foam 
and  bubbles  of  water,  this  individualised  existence  too 
is  destroyed  with  them.  As  the  reflections  of  the  sun, 
moon,  etc.  and  the  colour  of  the  crystal  vanish  when 
their  causes,  the  water,  the  red  cotton-pad,  and  so  on, 
are  removed,  and  only  the  (sun),  moon,  etc.,  remain 
as  they  are,  so  the  endless,  infinite  and  limpid  Pure 
Intelligence  alone  remains. 

After  attaining  (this  oneness)  the  self,  freed  from 
the  body  and  organs,  has  no  more  particular  con- 
sciousness. This  is  what  I  say,  my  dear  Maitreyi. 
No  more  is  there  such  particular  consciousness  as, 
'I  so  and  so  am  the  son  of  so  and  so  ;  this  is  my  land 
and  wealth  ;  I  am  happy  or  miserable.'  For  it  is  due 
to  ignorance,  and  since  ignorance  is  absolutely  de- 
stroyed by  the  realisation  of  Brahman,  how  can  the 
knower  of  Brahman,  who  is  established  in  his  nature  as 
Pure  Intelligence,  possibly  have  any  such  particular 
consciousness?      Even  when  a  man  is  in  the  body,1 

1  E.g.  in  the  state  of  deep  sleep 
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particular  consciousness  is  impossible  ;  so  how  can  it 
«ver  exist  in  a  man  who  has  been  absolutely  freed  from 
the  body  and  organs?  So  said  Yajnavalkya — pro- 
pounded this  philosophy  of  the  highest  truth  to  his 
wife,  Maitreyi. 

sn  ?fara  JNnft,  sirara  ot  wi^H^ti ,  i  sips 
*fcrreft%  5  ^  star*  *  qi  sftsf  *ft3  »RfHfc>  *& 
^r  aw:  ^  fr&HTR  11  U II 

13.  Maitreyi  said,  'Just  here  you  have 
thrown  me  into  confusion,  sir — by  saying  that 
after  attaining  (oneness)  the  self  has  no  more 
consciousness.'  Yajnavalkya  said,  'Certainly 
I  am  not  saying  anything  confusing,  my  dear; 
this  is  quite  sufficient  for  knowledge,  O 
Maitreyi.' 

Thus  enlightened,  Maitreyi  said,  'By  attributing 
contradictory  (qualities  just  here,  to  this  identical 
entity,  Brahman,  you  have  thrown  me  into  confusion, 
revered  sir.'  So  she  says,  'Just  here,'  etc.  How  he 
attributed  contradictory  qualities  is  being  explained: 
'Having  first  stated  that  the  self  is  but  Pure  Intelli- 
gence, you  now  say  that  after  attaining  (oneness)  it  has 
no  more  consciousness.  How  can  it  be  only  Pure 
Intelligence,  and  yet  after  attaining  oneness  have  no 
more  consciousness?  The  same  fire  cannot  both  be 
hot  and  cold.  So  I  am  confused  on  this  point.' 
Ydjiiavalkya  said,  'O  Maitreyi,  certainly  I  am  not 
saying  anything  confusing,  i.e.  not  using  confusing 
language. ' 
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Maitreyl :  Why  did  you  mention  contradictory 
qualities — Pure  Intelligence  and,  again,  absence  of 
consciousness  ? 

Y&jiiavalkya  :      I  did  not  attribute  them  to  the 
same  entity.     It  is  you  who  through  a  mistake  have 
taken  one   and   the   same   entity  to   be  possessed   of 
contradictory  attributes.     I   did  not  say  this.     What 
I  said  was  this :     When  the  individual  existence  of  the 
self  that  is  superimposed  by  ignorance  and  is  connected 
with  the  body  and  organs  is  destroyed  by  knowledge, 
the  particular  consciousness  connected  with  the  body 
etc.,  consisting  of  a  false  notion,  is  destroyed  on  the 
destruction  of  the  limiting  adjuncts  of  the  body  and 
organs,  for  they  are  deprived  of  their  cause,  just  as 
the  reflections  of  the  moon  etc.,  and  their  effects,  the 
light  and  so  forth,  vanish  when  the  water  and  the  like, 
which  form  their  support,  are  gone.    But  just  as  the 
sun,   moon,   etc.,   which   are  the  realities  behind  the 
reflections,  remain  as  they  are,  so  that  Pure  Intelligence 
which  is  the  transcendent  Brahman  remains  unchanged. 
That  has  been  referred  to  as  'Pure  Intelligence.'     It  is 
the  Self  of  the  whole  universe,  and  does  not  really  pass 
out  with  the   destruction  of  the   elements.      But  the 
individual   existence,    which   is   due   to   ignorance,    is 
destroyed.     'Modifications  are  but  names,  a  mere  effort 
of  speech,'   says  another  Sruti   (Ch.   VI.   i.   4-6  and 
iv.   1-4).      But  this  is  real.      'This  self,   my  dear,  is 
indestructible'     (IV.    v.    14).    Therefore    this    'great, 
endless,  infinite  Reality' — already  explained  (par.  12) 
— is  quite  sufficient  for  knowledge,  0  Maitreyl.    Later 
it  will  be  said,  'For  the  knower's  function  of  knowing 
can  never  be  lost  ;  because  it  is  immortal'  (IV.  iii.  30). 
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14.  Because  when  there  is  duality,  as  it 
were,  then  one  smells  something,  one  sees 
something,  one  hears  something,  one  speaks 
something,  one  thinks  something,  one  knows 
something.  (But)  when  to  the  knower  of 
Brahman  everything  has  become  the  Self,  then 
what  should  one  smell  and  through  what,  what 
should  one  see  and  through  what,  what  should 
one  hear  and  through  what,  what  should  one 
speak  and  through  what,  what  should  one  think 
and  through  what,  what  should  one  know  and 
through  what  ?  Through  what  should  one  know 
That  owing  to  which  all  this  is  known — through 
what,  O  Maitreyi,  should  one  know  the  Knower  ? 

Why  then  is  it  said  that  after  attaining  oneness 
the  self  has  no  more  consciousness?  Listen.  Because 
when,  i.e.  in  the  presence  of  the  particular  or  individual 
aspect  of  the  Self  due  to  the  limiting  adjuncts  of  the 
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body  and  organs  conjured  up  by  ignorance,  there  is 
duality,  as  it  were,  in  Brahman,  which  really  is  one 
without  a  second,  i.e.  there  appears  to  be  something 
different  from  the  Self. 

Objection  :  Since  duality  is  put  forward  as  an 
object  for  comparison,  is  it  not  taken  to  be  real? 

Reply  :  No,  for  another  Sruti  says,  'Modifications 
are  but  names,  a  mere  effort  of  speech'  (Ch.  VI.  i.  4-6 
and  iv.  1-4),  also  'One  only  without  a  second'  (Ch. 
VI.   ii.   i),   and   'All  this  is  but  the  Self    (Ch.   VII. 

XXV.    2). 

Then,  just  because  there  is-  duality  as  it  were, 
therefore  one,  he  who  smells,  viz.  the  unreal  indi- 
vidual aspect  of  the  Supreme  Self,  comparable  to  the 
reflection  of  the  moon  etc.  in  water,  smells  something 
that  can  be  smelt,  through  something  else,  viz.  the 
nose.  'One'  and  'something'  refer  to  two  typical 
factors  of  an  action,  the  agent  and  object,  and  'smells' 
signifies  the  action  and  its  result.  As  for  instance  in 
the  word  'cuts.'  This  one  word  signifies  the  repeated 
strokes  dealt  and  the  separation  of  the  object  cut  into 
two  ;  for  an  action  ends  in  a  result,  and  the  result 
cannot  be  perceived  apart  from  the  action.  Similarly 
he  who  smells  a  thing  that  can  be  smelt  does  it  through 
the  nose.  The  rest  is  to  be  explained  as  above.  One 
knows  something.  This  is  the  state  of  ignorance.  But 
when  ignorance  has  been  destroyed  by  the  knowledge 
of  Brahman!  there  is  nothing  but  the  Self.  When  to 
the  knower  of  Brahman  everything  such  as  name  and 
form  has  been  merged  in  the  Self  and  has  thus  become 
the  Self,  then  what  object  to  be  smelt  should  one  smell. 
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who  should  smell,  and  through  what  instrument? 
Similarly  what  should  one  see  and  hear?  Everywhere 
an  action  depends  on  certain  factors;  hence  when  these 
are  absent,  the  action  cannot  take  place  ;  and  in  the 
absence  of  an  action  there  can  be  no  result.  Therefore 
so  long  as  there  is  ignorance,  the  operation  of  actions, 
their  factors  and  their  results  can  take  place,  but  not 
in  the  case  of  a  knower  of  Brahman.  For  to  him 
everything  is  the  Self,  and  there  are  no  factors  or 
results  of  actions  apart  from  It.  Nor  can  the  universe, 
being  an  unreality,  be  the  Self  of  anybody.  Therefore 
it  is  ignorance  that  conjures  up  the  idea  of  the  non- 
Self  ;  strictly  speaking,  there  is  nothing  but  the  Self. 
Therefore  when  one  truly  realises  the  unity  of  the  Self, 
there  cannot  be  any  consciousness  of  actions,  their 
factors  and  their  results.  Hence,  because  of  contradic- 
tion, there  is  an  utter  absence  of  actions  and  their 
means  for  the  knower  of  Brahman.  The  words  'what' 
and  'through  what'  are  meant  as  a  fling,  and  suggest 
the  sheer  impossibility  of  the  other  factors  of  an  action 
also  ;  for  there  cannot  possibly  be  any  factors  such  as 
the  instrument.  The  idea  is  that  no  one  by  any  means 
can  smell  anything  in  any  manner. 

Even  in  the  state  of  ignorance,  when  one  sees 
something,  through  what  instrument  should  one  know 
That  owing  to  which  all  this  is  known?  For  that 
instrument  of  knowledge  itself  falls  under  the  category 
of  objects.  The  knower  may  desire  to  know  not  about 
itself,  but  about  objects.  As  fire  does  not  burn  itself, 
so  the  self  does  not  know  itself,  and  the  knower  can 
have  no  knowledge  of  a  thing  that  is  not  its  object. 
Therefore  through  what  instrument  should  one  know 
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the  knower  owing  to  which  this  universe  is  known,  and 
who  else  should  know  it?  And  when  to  the  knower  of 
Brahman  who  has  discriminated  the  Real  from  the 
unreal  there  remains  only  the  subject,  absolute  and 
one  without  a  second,  through  what  instrument,  O 
Maitreyl,  should  one  know  that  Knower? 


SECTION  V 

The  section  on  Maitreyi  was  commenced  in  order 
to  indicate  that  means  of  immortality  which  is  wholly 
independent  of  rites.  It  is  the  knowledge  of  the  Self, 
with  the  renunciation  of  everything  as  part  of  it. 
When  It  is  known,  the  whole  universe  is  known  ;  and 
It  is  dearer  than  everything  ;  therefore  It  should  be 
realised.  And  the  way  to  this  realisation  is  set  forth 
in  the  statement  that  It  should  be  heard  of,  reflected 
on  and  meditated  upon.  It  should  be  heard  of  from 
the  spiritual  teacher  and  the  scriptures,  and  reflected 
on  through  reasoning.  The  reasoning  has  been  stated 
in  the  passage  furnishing  arguments  in  support  of  the 
proposition,  'All  this  is  but  the  Self  (Ch.  VII.  xxv.  2), 
viz.  that  the  universe  has  sprung  only  from  the  Self, 
has  the  Self  alone  for  its  genus  and  dissolves  only  into 
the  Self.  Now  the  validity  of  this  reason  may  be 
questioned.  It  is  to  refute  this  doubt  that  this  section' 
is  commenced. 

Because  there  is  mutual  helpfulness  among  the 
parts  of  the  universe  including  the  earth,  and  because 
it  is  common  experience  that  those  things  which  are 
mutually  helpful  spring  from  the  same  cause,  are  of 
the  same  genus  and  dissolve  into  the  same  thing,  there- 
fore this  universe  consisting  of  the  earth  etc.,  on 
account  of  mutual  helpfulness  among  its  parts,  must 
be  like  that.  This  is  the  meaning  whicrr  is  expressed 
in  this  section.    Or,  after  the  proposition,  'AH  this  is 
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but  the  Self,'  has  been  supported  by  the  reason  that 
the  universe  has  its  origin,  continuance  and  dissolution 
in  the  Self,  the  meaning  is  concluded  with  the  present 
section,  which  preponderates  in  scriptural  evidence. 
As  the  Naiyayikas  say,  'The  restatement  of  a  proposi- 
tion after  stating  the  reason  is  conclusion'  (Gau.  N.  I. 
i.  39).  Others1  explain  that  the  scriptural  passages 
preceding  the  illustration  of  the  drum  are  for  the 
purpose  of  hearing,  those  prior  to  the  present  section 
are  for  reflection — since  they  give  the  arguments,  and 
the  present  section  enjoins  meditation.  In  any  case, 
since  reflection  through  reasoning  must  be  strictly  in 
accordance  with  the  verdict  of  scriptural  evidence,  and 
meditation  too  must  be  in  accordance  with  reflection 
through  reasoning,  that  is  to  say,  with  the  findings  of 
scriptural  evidence  and  reasoning,  a  separate  enjoining 
of  meditation  is  unnecessary.  Therefore,  in  our 
opinion,  the  allocating  of  separate  sections  to  the  hear- 
ing, reflection  and  meditation  is  meaningless.  At  any 
rate  the  meaning  of  this  and  the  foregoing  chapter  is 
summed  up  in  this  section. 

C?T  sfoft  SEllt  *JjSWt  *(%,  sre?  sfaar  qqffil 

1.    This  earth  is  (like)  honey2  to  all  beings, 

1  The  reference   is   to   Bhartrprapanca. 

2  That  is,    effect,    or   helpful. 
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and  all  beings  are  (like)  honey  to  this  earth. 
(The  same  with)  the  shining  immortal  being  who 
is  in  this  earth,  and  the  shining,  immortal, 
corporeal  being  in  the  body.  (These  four)  are 
but  this  Self.  This  (Self-knowledge)  is  (the 
means  of)  immortality;  this  (underlying  unity)  is 
Brahman;  this  (knowledge  of  Brahman)  is  (the 
means  of  becoming)  all. 

This  well-known  earth  is  the  honey  or  effect — being 
like  honey — of  all  beings  from  Hiranyagarbha  down  to 
a  clump  of  grass.  Just  as  a  beehive  is  made  by  a 
great  many  bees,  so  is  this  earth  made  by  all  beings. 
Likewise  all  beings  are  the  honey  or  effect  of  this  earth. 
Also,  the  shining,  i.e.  possessed  of  the  light  of  intelli- 
gence, and  immortal  being  who  is  in  this  earth,  and 
the  shining,  immortal— as  above — corporeal  being  in 
the  body,  i.e.  the  self  as  identified  with  the  subtle 
body,  are  like  honey — being  helpful — to  all  beings,  and 
all  beings  are  like  honey  to  them.  This  we  gather 
from  the  particle  'ca'  (and)  in  the  text.  Thus  these 
four  are  the  composite  effect  of  all  beings,  and  all 
beings  are  the  effect  of  these  four.  Hence  the  universe 
has  originated  from  the  same  cause.  That  one  cause 
from  which  it  has  sprung  is. alone  real — it  is  Brahman. 
Everything  else  is  an  effect,  a  modification,  a  mere 
name,  an  effort  of  speech  merely.  This  is  the  gist  of 
this  whole  section  dealing  with  the  series  of  things 
mutually  helpful.  (The  above  fourfold  division)  is  but 
this  Self  that  has  been  premised  in  the  passage,  'This 
all  is  the  Self  (II.  iv.  6).  This  Self-knowledge  is  the 
means    of   immortality    that    has    been    explained    to 
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Maitreyi.  This  (underlying  unity)  is  the  Brahman 
which  has  been  introduced  at  the  beginning  of  this 
chapter  in  the  passages,  'I  will  speak  to  you  about 
Brahman'  (II.  i.  1)  and  'I  will  teach  you  (about 
Brahman)'  (II.  i.  15),  and  the  knowledge  of  which  is 
called  the  knowledge  of  Brahman.  This  knowledge  of 
Brahman  is  that  by  means  of  which  one  becomes  all. 


2.  This  water  is  like  honey  to  all  beings, 
and  all  beings  are  like  honey  to  this  water.  (The 
same  with)  the  shining,  immortal  being  who  is 
in  this  water,  and  the  shining,  immortal  being 
identified  with  the  seed  in  the  body.  (These 
four)  are  but  this  Self.  This  (Self-knowledge)  is 
(the  means  of)  immortality,  this  (underlying 
unity)  is  Brahman,  this  (knowledge  of  Brahman) 
is  (the  means  of  becoming)  all. 

Likewise  water.  In  the  body  it  exists  specially  in 
the  seed. 
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3.  This  fire  is  like  honey  to  all  beings,  and 
all  beings  are  like  honey  to  this  fire.  (The  same 
with)  the  shining,  immortal  being  who  is  in  this 
fire,  and  the  shining,  immortal  being  identified 
with  the  organ  of  speech  in  the  body.  (These 
four)  are  but  this  Self.  This  (Self-knowledge)  is 
(the  means  of)  immortality,  this  (underlying 
unity)  is  Brahman,  this  (knowledge  of  Brahman) 
is  (the  means  of  becoming)  all. 

Similarly  fire.     It  exists  specially  in  the  organ  of 
speech. 

spf  SFj:  ^^t  aj^wt  WZ,  *JFT  ^T*Jt:  *W?frl 

4.  This  air  is  like  honey  to  all  beings,  and 
all  beings  are  like  honey  to  this  air.  (The  same 
with)  the  shining,  immortal  being  who  is  in  this 
air,  and  the  shining,  immortal  being  who  is  the 
vital  force  in  the  body.  (These  iour)  are  but 
this  Self.  This  (Self-knowledge)  is  (the  means 
of)  immortality;  this  (underlying  unity)  is 
Brahman;  this  (knowledge  of  Brahman)  is  (the 
means  of  becoming)  all. 


382  BftHADARAlVYAKA    UPANI?AD  [2.5.4 

Likewise  air.  It  is  the  vital  force  in  the  body. 
The  elements  are  called  honey,  because  they  help  by 
furnishing  materials  for  the  body.  While  the  beings, 
shining  and  so  forth,  residing  in  them  are  called  honey, 
because  they  help  by  serving  as  the  organs.  As  has 
been  said,  The  earth  is  the  body  of  that  organ  of 
speech,  and  this  fire  is  its  luminous  organ'  (I.  v.  11). 

*nk  11  ^  11 

5.  This  sun  is  like  hoziey  to  all  beings,  and 
all  beings  are  like  honey  to  this  sun.  (The  same 
with)  the  shining,  immortal  being  who  is  in  this 
sun,  and  the  shining,  immortal  being  identified 
with  the  eye  in  the  body.  (These  four)  are  but 
this  Self.  This  (Self-knowledge)  is  (the  means 
of)  immortality;  this  (underlying  unity)  is 
Brahman;  this  (knowledge  of  Brahman)  is  (the 
means  of  becoming)  all. 

So  also  the  sun  is  like  honey.  In  the  body,  the 
being  identified  with  the  eye. 

s*n  f^n:  writ  »j?THf  wsr,  siraf  f^5jt  wtifa 
vgnft  wg  5  *ramT§  %  a^ftratajaw:  35*:, 
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6.  These  quarters  are  like  honey  to  all 
beings,  and  all  beings  are  like  honey  to  these 
quarters.  (The  same  with)  the  shining,  im- 
mortal being  who  is  these  quarters,  and  the 
shining,  immortal  being  identified  with  the  ear 
and  with  the  time  oi  hearing,  in  the  body.  (These 
four)  are  but  this  Self.  This  (Self-knowledge)  is 
(the  means  of)  immortality;  this  (underlying 
unity)  is  Brahman ;  this  (knowledge  of  Brahman) 
is  (the  means  of  becoming)  all. 

Likewise  the  quarters  are  like  honey.  Although 
the  ear  is  the  counterpart  of  the  quarters  in  the  body, 
yet  the  being  identified  with  the  time  of  hearing  is 
mentioned,  because  he  is  specially  manifest  at  the  time 
of  hearing  sounds. 

stf  ^r  mw  *J5TRf  TO,  ST^T  *&$¥*  *W?fa 

*JtswcJir  ■,  trow*.,  *i  an,  vi  ^^  II  *  II 

7.  This  moon  is  like  honey  to  all  beings, 
and  all  beings  are  like  honey  to  this  moon.  (The 
same  with)  the  shining,  immortal  being  who  is 
in  this  moon,  and  the  shining,  immortal  being 
identified  with  the  mind  in  the  body.  (These 
four)  are  but  this  Self.    This  (Self-knowledge)  is 
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(the  means  of)  immortality;  this  (underlying 
unity)  is  Brahman;  this  (knowledge  of  Brahman) 
is  (the  means  of  becoming)  all. 

Similarly    the    moon.      In    the    body,    the    being 
identified  with  the  mind. 

*jmfsi  *if  5  «rsrnm?«n  fesifa  ^ftwts^w?:  35*:, 

8.  This  lightning  is  like  honey  to  all  beings, 
and  all  beings  are  like  honey  to  this  lightning. 
(The  same  with)  the  shining,  immortal  being 
who  is  in  this  lightning,  and  the  shining, 
immortal  being  identified  with  light  in  the  body. 
(These  four)  are  but  this  Self.  This  (Self-knowl- 
edge) is  (the  means  of)  immortality;  this  (under- 
lying unity)  is  Brahman;  this  (knowledge  of 
Brahman)  is  (the  means  of  becoming)  all. 

So  also  lightning.    In  the  body,  the  being  identi- 
fied with  the  light  that  is  in  the  organ  of  touch. 
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g.  This  cloud  is  like  honey  to  all  beings, 
and  all  beings  are  like  honey  to  this  cloud.  (The 
same  with)  the  shining,  immortal  being  who  is 
in  this  cloud,  and  the  shining,  immortal  being 
identified  with  sound  and  voice  in  the  body. 
(These  •  four)  are  but  this  Self.  This  (Self- 
knowledge)  is  (the  means  of)  immortality;  this 
(underlying  unity)  is  Brahman;  this  (knowledge 
of  Brahman)  is  (the  means  of  becoming)  all. 

Likewise  the  cloud.  Although  the  being  identified 
with  sound  is  the  one  represented  in  the  body,  yet  as 
he  is  specially  manifest  in  voice,  he  is  here  mentioned 
as  such. 

10.  This  ether  is  like  honey  to  all  beings, 
and  all  beings  are  like  honey  to  this  ether.  (The 
same  with)  the  shining,  immortal  being  who  is 
in  this  ether,  and  the  shining,  immortal  being 
who  is  (identified  with)  the  ether  in  the  heart,  in 
the  body.  (These  four)  are  but  this  Self.  This 
(Self-knowledge)  is  (the  means  of)  immortality; 
this  (underlying  unity)  is  Brahman;  this  (knowl- 
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edge  of  Brahman)  is  (the  means  of  becoming) 
all. 

Similarly  the  ether.  In  the  body,  the  ether  in 
the  heart. 

It  has  been  stated  that  the  elements  beginning 
with  earth  and  ending  with  the  ether  as  also  the  gods, 
identified  respectively  with  the  body  and  the  organs, 
are  like  honey  to  each  individual  because  oi  their 
helpfulness.  What  connects  them  with  these  individ- 
uals so  that  they  are  helpful  like  honey,  is  now  being 
described : 

qasrrawwcfi  >arra^3?fcpitafcnw:  jot:,  srote  H 

^Isroiair  5  55Jflgaar,  vt  agi,  tf  e^w  HUH 
11.  This  righteousness  (Dharma)  is  like 
honey  to  all  beings,  and  all  beings  are  like  honey 
to  this  righteousness.  (The  same  with)  the 
shining,  immortal  being  who  is  in  this  righteous- 
ness, and  the  shining,  immortal  being  identified 
with  righteousness  in  the  body.  (These  four) 
are  but  this  Self.  This  (Self-knowledge)  is  (the 
means  of)  immortality;  this  (underlying  unity) 
is  Brahman;  this  (knowledge  of  Brahman)  is 
(the  means  of  becoming)  all. 

This  righteousness,  etc.  Although  righteousness  is 
not  directly  perceived,  it  is  here  described  by  the  word 
'this'  as  though  it  were,  because  the  effects  initiated  by 
it  (earth  etc.)  are  directly  perceived.     Righteousness 
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has  been  explained  (I.  iv.  14)  as  consisting  of  the 
Srutis  and  Smrtis,  as  the  power  which  controls  even  the 
Ksatriyas  etc.,  which  causes  the  variety  of  the  universe 
through  the  transformation  of  the  elements,  and  which 
is  practised  by  people.  This  last  is  another  reason 
why  it  has  been  mentioned  here  as  something  directly 
perceived — as  'this  righteousness.'  There  truth  and 
righteousness,  consisting  respectively  of  the  scriptures 
and  approved  conduct,  have  been  spoken  of  as  one. 
Here,  however,  in  spite  of  their  identity  they  are 
mentioned  as  separate,  because  they  produce  their 
effects  in  two  distinct  forms — visible  and  invisible. 
Righteousness  that  is  invisible,  called  Apurva,1  pro- 
duces its  effects  invisibly  in  a  general  and  a  particular 
form.  In  its  general  form  it  directs  the  elements  such 
as  earth,  and  in  its  particular  form  it  directs  the 
aggregate  of  body  and  organs,  in  matters  relating  to 
the  body.  Of  these,  the  shining  being  who  is  in  this 
righteousness  that  directs  the  elements  such  as  earth, 
and,  in  the  body,  (the  being  identified  with  righteous- 
ness) that  fashions  the  aggregate  of  body  and  organs 
(are  also  like  honey  to  all  beings  and  vice  versa). 

%*wtc*tt  •,  s^npnr,  s^  am,  ^  snf*r  11 1^  11 

1  Lit.  new.  According  to  the  Mimarhsakas  every  action, 
after  it  is  over,  remains  in  a  subtle  form,  which  has  the 
peculiar,  indestructible  power  of  materialising  at  a  subsequent 
period  as  the  tangible  result  of  that  action. 
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12.  This  truth  is  like  honey  to  all  beings, 
and  all  beings  are  like  honey  to  this  truth.  (The 
same  with)  the  shining,  immortal  being  who  is 
in  this  truths  and  the  shining,  immortal  being 
identified  with  truth  in  the  body.  (These  four) 
are  but  this  Self.  This  (Self-knowledge)  is  (the 
means  of)  immortality;  this  (underlying  unity)  is 
Brahman;  this  (knowledge  of  Brahman)  is  (the 
means  of  becoming)  all. 

Likewise  that  righteousness,  in  its  visible  form  as 
good  conduct  that  is  practised,  comes  to  be  known  as 
truth.  It  also  is  twofold — general  and  particular.  The 
general  form  is  inherent  in  the  elements,  and  the 
particular  form  in  the  body  and  organs.  Of  these, 
(the  being  who  is)  in  this  truth  that  is  inherent  in  the 
elements  and  consists  of  present  action,  and,  in  the 
body,  (the  being  identified  with  the  truth)  that  is 
inherent  in  the  body  and  organs  (are  like  honey  to  all 
beings  and  vice  versa).  'The  wind  blows  through 
truth,'  says  another  Sruti  (Mn.  XXII.  1). 

jr  rngi  srihf  jjnraf  *%,  sjfi  hi^mw  mifa 

13.  This  human1  species  is  like  honey  to  all 
beings,  and  all  beings  are  like  honey  to  this 
human  species.     (The  same  with)   the  shining, 

1  This  includes  the  other  species. 
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immortal  being  who  is  in  this  human  species, 
and  the  shining,  immortal  being  identified  with 
the  human  species  in  the  body.  (These  four)  are 
but  this  Self.  (This  Self-knowledge)  is  (the 
means  of)  immortality;  this  (underlying  unity)  is 
Brahman;  this  (knowledge  of  Brahman)  is  (the 
means  of  becoming)  all. 

This  particular  aggregate  of  body  and  organs  is 
directed  by  righteousness  and  truth.  The  human  and 
other  species  are  the  particular  types  to  which  it 
belongs.  We  observe  in  life  that  all  beings  are  helpful 
to  one  another  only  by  belonging  to  the  human  or 
other  species.  Therefore  these  species,  human  and 
the  rest,  are  like  honey  to  all  beings.  These  too  may 
be  indicated  in  two  ways — externally  as  well  as  intern- 
ally.1 

jw:,  TajT*wn?jrT  d>dln4Ufjd*w:  jw:,  srarta  h 

14.  This  (cosmic)  body  is  like  honey  to  all 
beings,  and  all  beings  are  like  honey  to  this 
(cosmic)  body.  (The  same  with)  the  shining, 
immortal  being  who  is  in  this  (cosmic)  body,  and 
the  shining,  immortal  being  who  is  this  (indivi- 
dual) self.     (These  four)  are  but  this  Self.    This 

1  From  the  standpoint  of  the  person  describing  them. 
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(Self-knowledge)  is  (the  means  of)  immortality; 
this  (underlying  unity)  is  Brahman;  this  (knowl- 
edge of  Brahman)  is  (the  means  of  becoming) 
all. 

The  aggregate  of  bodies  and  organs  which  is 
connected  with  the  human  and  other  species,  desig- 
nated here  as  this  body  (i.e.  the  cosmic  body),  is  like 
honey  to  all  beings. 

Objection  :  Has  this  not  been  indicated  by  the 
term  'corporeal  being'  in  the  passage  dealing  with, 
earth  (II.  v.  1)? 

Reply  :  No,  for  there  only  a  part,  viz.  that  which 
is  a  modification  of  earth,  was  meant.  But  here  the 
cosmic  body,  the  aggregate  of  bodies  and  organs 
devoid  of  all  distinctions  such  as  those  pertaining  to 
"  the  body  and  the  elements,  and  consisting  of  all 
elements  and  gods,  is  meant  by  the  expression  'this 
body.'  The  shining,  immortal  being  who  is  in  this 
(cosmic)  body  refers  to  the  cosmic  mind  which  is  the 
essence  of  the  subtle  (II.  iii.  3).  Only  a  part  of  it 
was  mentioned  as  being  associated  with  earth  etc.  But 
no  manifestation  with  reference  to  the  body  is  men- 
tioned here,  because  the  cosmic  mind  has  no  such 
limitation.  The  term  this  self  refers  to  the  only 
remaining  entity,  the  individual  self,  whose  purpose 
this  aggregate  of  gross  and  subtle  bodies  subserves. 

*&&\  ttstt  5  ereror  ^wwl  *  toM^  gpj:  %& 
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*=w$?n:  11  ^  11 

15.  This  Self,  already  mentioned,  is  the 
ruler  of  all  beings,  and  the  king  of  all  beings. 
Just  as  all  the  spokes  are  fixed  in  the  nave  and 
the  felloe  of  a  chariot- wheel,  so  are  all  beings, 
all  gods,  all  worlds,  all  organs  and  all  these  (indi- 
vidual) selves  fixed  in  this  Self. 

This  Self,  already  mentioned,  refers  to  the  Self1 
in  which  the  remaining  individual  self  of  the  last 
paragraph  was  stated  to  be  merged  (II.  iv.  12).  When 
the  latter,  which  is  possessed  of  the  limiting  adjunct 
of  the  body  and  organs  created  by  ignorance,  has 
been  merged  through  the  knowledge  of  Brahman  in 
the  ^rue  Self  (or  Brahman),  it — such  a  self — becomes 
devoid  of  interior  or  exterior,  entire,  Pure  Intelligence, 
the  Self  of  all  beings,  and  an  object  of  universal  homage 
— the  absolute  ruler  of  all  beings,  not  like  a  prince  or 
a  minister,  but  the  king  of  all  beings.  The  expression 
'ruler  of  all'  qualifies  the  idea  of  kingship.  One  may 
be  a  king  by  just  living  like  a  king,  but  he  may  not 
be  the  ruler  of  all.  Hence  the  text  adds  the  qualifying 
epithet  'ruler  of  all.'  Thus,  the  sage,  the  knower  of 
Brahman,  who  is  the  Self  of  all  beings,  becomes  free. 
The  question,  'Men  think,  "Through  the  knowledge  of 
Brahman  we  shall  become  all."  Well,  what  did  that 
Brahman  know  by  which  It  became  all?'  (I.  iv.  9) — 
is  thus  answered.     That  is,  by  hearing  of  one's  own 

1  That  is,  the  individual  self  as  merged  in  the  Supreme 
Self. 
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self  as  the  Self  of  all  from  the  teacher  and  the  gratis,  by 
reflecting  on  It  through  reasoning,  and  by  realising 
It  at  first  hand,  as  explained  in  this  and  the  previous 
section  (one  becomes  all).  Even  before  realisation  one 
has  always  been  Brahman,  but  through  ignorance  one 
considered  oneself  different  from  It  ;  one  has  always 
been  all,  but  through  ignorance  one  considered  oneself 
otherwise.  Therefore,  banishing  this  ignorance  through 
the  knowledge  of  Brahman,  the  knower  of  Brahman, 
having  all  the  while  been  Brahman,  became  Brahman, 
and  having  throughout  been  all,  became  all. 

The  import  of  the  scripture  that  was  briefly  indi- 
cated1 has  been  completely  dealt  with.  Now  illustra- 
tions are  being  given  to  show  that  in  this  knower  of 
Brahman  who  is  the  self  of  all  and  has  realised  himself 
as  such,  the  whole  universe  is  fixed:  Just  as  all  the 
spokes  are  fixed  in  the  nave  and  the  ■felloe  of  a  chariot- 
wheel,  so  are  all  beings  from  Hiranyagarbha  down  to 
a  clump  of  grass,  all  gods  such  as  Fire,  all  worlds  such 
as  this  earth,  all  organs  such  as  that  of  speech,  and  all 
these  selves,  which  penetrate  every  body  like  a  reflec- 
tion of  the  moon  in  water  and  are  conjured  up  by 
ignorance — in  short,  the  whole  universe,  fixed  in  this 
Self,  i.e.  in  the  knower  of  Brahman  who  has  realised 
his  identity  with  the  Supreme  Self.  It  has  been  stated 
(I.  iv.  10)  that  Vamadeva,  who  was  a  knower  of 
Brahman,  realised  that  he  had  been  Manu  and  the 
sun  ;  this  identification  with  all  is  thus  explained: 
This  man  of  realisation,  this  knowert  of  Brahman, 
identifies  himself  with  all  as  his  limiting  adjunct,   is 

1  In  I.   iv.    10  and  II.    i.    1 
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the  self  of  all,  and  becomes  all.  Again  he  is  without 
any  limiting  adjuncts,  without  name,  devoid  of  interior 
or  exterior,  entire,  Pure  Intelligence,  birthless,  un- 
decaying,  immortal,  fearless,  immovable,  to  be  describ- 
ed as  'Not  this,  not  this,'  neither  gross  nor  subtle, 
and  so  on. 

The  logicians  and  certain  self-styled  scholars  versed 
in  the  Srutis  (Mimairtsakas),  not  knowing  this  import 
of  them,  think  that  they  are  contradictory,  and  fall  into 
an  abyss  of  confusion  by  attempting  fanciful  interpre- 
tations. This  import  of  which  we  speak  is  borne  out 
by  the  following  Mantras  of  the  scriptures:  'One  and 
unmoved,  but  swifter  than  the  mind'  (Is.  4),  and  'It 
moves,  and  does  not  move'  (Is.  5).  Similarly  in  the 
Taittiriya  Aranyaka,  'Than  which  there  is  nothing 
higher  or  lower'  (Sv.  III.  9  ;  Mn.  X.  4)  and  'He  goes 
on  singing  this  hymn:  I  am  the  food,  I  am  the  food, 
I  am  the  food,'  etc.  (Tai.  III.  x.  5).  So  in  the 
Chandogya  Upanisad,  'Laughing  (or  eating),  playing 
and  enjoying'  (VIII.  xii.  3),  'If  he  desires  to  attain 
the  world  of  the  Manes,  (by  his  mere  wish  they 
appear)'  (Ch.  VIII.  ii.  1),  'Possessed  of  all  odours  and 
all  tastes'  (Ch.  III.  xiv.  2),  and  so  on.  In  the  Mun- 
daka  Upanisad  too,  (That  which)  knows  things  in  a 
general  and  particular  way'  (I.  i.  9  and  II.  ii.  7),  and 
'It  is  farther  than  the  farthest,  and  again  It  is  here, 
right  near'  (Mu.  III.  i.  7).  In  the  Katha  Upanisad  too, 
'Minuter  than  an  atom  and  bigger  than  the  biggest' 
(II.  20),  and  'Who  (but  me  can  know)  that  Deity  who 
has  both  joy  and  the  absence  of  it?'  (Ka.  II.  21). 
Also   'Staying,   It  surpasses  those   that  run'    (II  4). 
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Similarly  in  the  Gita:  'I  am  the  Vedic  sacrifice  and 
that  enjoined  in  the  Smrtis'  (IX.  16),  'I  am  the  father 
of  this  universe'  (IX.  17),  '(The  self)  does  not  take  on 
anybody's  demerits'  (V.  15),  '(Living)  the  same  in  all 
beings'  (XIII.  27),  'Undivided  among  divided 
(things)'  (XVIII.  20),  and  'The  devourer  as  well  as 
producer'  (XIII.  16).  Considering  these  and  similar 
scriptural  texts  as  apparently  contradictory  in  Lheir 
import,  they,  with  a  view  to  arriving  at  their  true 
meaning  on  the  strength  of  their  own  intellect,  put 
forward  fanciful  interpretations,  as  for  instance,  that 
the  self  exists  or  does  not  exist,  that  it  is  or  is  not  the 
agent,  is  free  or  bound,  momentary,  mere  conscious- 
ness, or  nothing — and  never  go  beyond  the  domain  of 
ignorance,  because  everywhere  they  see  only  contra- 
dictions. Therefore  those  alone  who  tread  the  path 
shown  by  the  Srutis  and  spiritual  teachers,  transcend 
ignorance.  They  alone  will  succeed  in  crossing  this 
unfathomable  ocean  of  delusion,  and  not  those  others 
who  follow  the  lead  of  their  own  clever  intellect. 

The  knowledge  of  Brahman  leading  to  immortality 
has  been  completely  dealt  with.  It  was  this  that 
Maitreyi  asked  of  her  husband  in  the  words,  'Tell  me, 
sir,  only  of  that  which  you  know  to  be  leading  to 
immortality'  (II.  iv.  3  ;  IV.  v.  4).  In  order  to  extol 
this  knowledge  of  Brahman  the  following  story  is 
introduced.  The  two  Mantras  are  meant  to  give  the 
purport  of  the  story  in  brief.  Since  both  Mantra  and 
Brahmana  extol  it,  the  capacity  of  the  knowledge  of 
Brahman  to  confer  immortality  and  the  attainment  of 
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identity  with  all  becomes  obvious  as  if  it  were  set  up 
on  the  highway.  As  the  rising  sun  dispels  the  gloom 
of  night,  so  (does  the  knowledge  of  Brahman  remove 
ignorance).  The  knowledge  of  Brahman  is  also  eulo- 
gised in  this  way,  that  being  in  the  custody  of  King 
lndra  it  is  difficult  of  attainment  even  by  the  gods, 
since  this  knowledge  carefully  preserved  by  lndra  was 
attained  after  great  pains  even  by  the  Asvins,  who  are 
doctors  to  the  gods.  They  had  to  behead  the  instruct- 
ing Brahmana  and  fix  a  horse's  head  on  him.  When 
this  was  severed  by  lndra,  they  restored  the  Brah- 
mana's  head  to  its  place,  and  heard  the  entire 
knowledge  of  Brahman  from  his  own  lips.  Therefore 
there  neither  has  been  nor  will  be — and  of  course  there 
is  not — any  better  means  of  realising  our  life's  ends 
than  this.  So  this  is  the  highest  tribute  that  can  be 
paid  to  it. 

The  knowledge  of  Brahman  is  further  extolled 
thus:  It  is  well  known  in  the  world  that  rites  are  the 
means  to  attain  all  our  life's  ends  ;  and  their  perform- 
ance depends  on  wealth,  which  cannot  possibly  confer 
immortality.  This  can  be  attained  only  through  Self- 
knowledge  independently  of  rites.  Although  it  could 
easily  be  treated  of  in  the  ritualistic  portion,  under  the 
Pravargya  rites,  yet,  because  of  its  contradiction  to 
rites,  this  Self-knowledge,  coupled  only  with  renuncia- 
tion of  the  world,  is  discussed  as  the  means  of  immort- 
ality, after  that  portion  is  passed.  This  shows  that 
there  is  no  better  means  of  attaining  our  life's  ends 
than  this.  In  another  way  also  is  the  knowledge  of 
Brahman  eulogised.    Everybody  delights  in  company. 
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The  Sruti  says,  'He  (Viraj)  was  not  happy  (alone). 
Therefore  people  (to  this  day)  do  not  like  to  be  alone' 
(I.  iv.  3).  Yajfiavalkya,  though  just  like  any  other 
man,  gave  up  through  his  Self-knowledge  his  attach- 
ment to  worldly  objects  such  as  wife,  children  and 
wealth,  became  satisfied  with  knowledge,  and  took 
delight  only  in  the  Self.  The  knowledge  of  Brahman 
is  further  eulogised  thus:  Since  Yajfiavalkya,  on  the 
eve  of  his  departure  from  the  worldly  life,  instructed 
his  beloved  wife  about  it  just  to  please  her.  We  infer 
this  from  the  following,  'You  say  what  is  after  my 
heart.     Come,  take  your  seat,'  etc.  (II.  iv.  4). 

w*m  sffajrf  si  s^gsrra  n  tfa  n  \$  n 

16.  This  is  that  meditation  on  things 
mutually  helpful  which  Dadhyac,  versed  in  the 
Atharva-Veda,  taught  the  Asvins.  Perceiving 
this  the  Rsi  (Mantra)  said,  '0  Asvins  in  human 
form,  that  terrible  deed  called  Darhsa  which  you 
did  out  of  greed,  I  will  disclose  as  a  cloud  does 
rain— (how  you  learnt)  the  meditation  on  things 
mutually  helpful  which  Dadhyac,  versed  in  the 
Atharva-Veda,  taught  you  through  a  horse's 
head.' 
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We  have  said  that  the  story  given  here  is  for  the 
sake  of  eulogy.    What  is  that  story?     It  is  as  follows: 
This  refers  to  what  has  just  been  dealt  with,  for  it  is 
present  to  the  mind.    The  particle  'vai'  is  a  reminder. 
It  reminds  us  of  the  story  narrated  elsewhere  (S.  XIV. 
i.  i.,  iv.)  in  a  different  context,  which  is  suggested  by 
the  word  that.  That  meditation  on  things  mutually  help- 
ful which  was  only  hinted  at,  but  not  clearly  expressed, 
in  the  section  dealing  with  the  rite  called  Pravargya, 
is  described  in  this  section  in  the  words,  'This  earth,' 
etc.    (II.    v.    i).     How    was    it    hinted    at    there? — 
'Dadhyac,  versed  in  the  Atharva-Veda,  taught  these 
Asvins   the    section    dealing    with   the   meditation   on 
things  mutually  helpful  ;   it  was   a  favourite   subject 
with   them  ;  therefore  he  came  to  them   (wishing  to 
teach  them)  thus'    (S.   XIV.    i.   iv.    13):      'He  said, 
"Indra    has    told    me    that   he    will    behead    me    the 
moment  I  teach  it  to  anybody  ;  therefore  I  am  afraid 
of  him.     If  he  does  not  behead  me,  then  I  will  accept 
you  as  my  disciples."      They  said,  "We  will  protect 
you     from    him."     "How    will    you    protect    me?" 
"When  you  will  accept  us  as»your  disciples,  we  shall 
cut  off  your  head,  remove  it  elsewhere  and  preserve 
it.    Then  bringing  a  horse's  head  we  shall  fix  it  on 
you  ;  you  will  teach  us  through  that.    As  you  do  so, 
Indra  will  cut  off  that  head  of  yours  ,  then  we  shall 
bring  your  own  head  and  replace  it  on  you."     "All 
right,"  said  the  Brahmana,   and  accepted  the  Aivins 
as  his  disciples.    When  he  did  so,  they  cut  off  his  head 
and  kept  it  by  elsewhere  ;  then  bringing  a  horse's  head 
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they  fixed  it  on  him  ;  through  that  he  taught  them. 
As  he  was  teaching  them,  Indra  cut  off  that  head. 
Then  the  Asvins  brought  his  own  head  and  replaced 
it  on  him'  (§.  XIV.  1.  i.  22-24).  On  that  occasion, 
however,  only  that  portion  of  the  meditation  on  things 
mutually  helpful  was  taught  which  forms  part  of  the 
rite  called  Pravargya,  but  not  the  secret  portion  known 
as  Self-knowledge.  The  story  that  was  recited  there  is 
here  mentioned  for  the  sake  of  eulogy.  This  is  that 
meditation  on  things  mutually  helpful  which  Dadhyac, 
versed  in  the  Atharva-Veda,  taught  the  Aivins  through 
this  device. 

Perceiving  this  deed  the  Rsi  or  Mantra  said : 
O  Aivins  in  human  form,  that  terrible  deed,  etc. 
'That'  qualifies  the  remote  Damsa,  which  is  the  name 
of  the  deed.  What  kind  of  deed  was  it?  'Terrible.' 
Why  was  it  done?  Out  of  greed.  People  do  terrible 
deeds  in  the  world  tempted  by  greed  ;  these  Asvins  too 
appear  to  have  done  exactly  like  that.  What  you  have 
done  in  secret,  /  will  disclose.  Like  what?  As  a  cloud 
does  rain.  In  the  Vedas  the  particle  'na*  used  after  a 
word  denotes  comparison,  not  negation,  as  in  the  ex- 
pression, 'Asvam  na,'  (like  a  horse).  T  will  disclose 
your  terrible  deed  as  a  cloud  indicates  rain  through 
rumbling  noise  etc' — this  is  the  construction. 

Objection  :  How  can  these  two  Mantras  be  in 
praise  of  the  Asvins?     They  rather  condemn  them. 

Reply  :  There  is  nothing  wrong  in  it  ;  these  are 
eulogistic,  not'  condemnatory.  Because  in  spite  of 
doing  such  a  despicable  deed  they  passed  off  absolutely 
scatheless  ;  nor  did  they  suffer  anything  in  the  unseen 
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realm.  Therefore  these  two  Mantras  are  eulogistic. 
People  sometimes  rightly  construe  blame  as  praise,  and 
likewise  it  is  common  knowledge  that  praise  may  be 
blame  in  disguise. 

The  secret  meditation  on  things  mutually  helpful, 
known  as  Self-knowledge,  which  Dadhyac,  versed  in 
the  Atharva-Veda,  taught  you  through  a  horse's  head. 
'Ha'  and  'im'  are  expletives. 

c*T*5  q^TTCtfq  SR?4  STH  ||  %%  ||  V»  || 

17.  This  is  that  meditation  on  things 
mutually  helpful  which  Dadhyac,  versed  in  the 
Atharva-Veda,  taught  the  Asvins.  Perceiving 
this  the  Rsi  said,  'O  Asvins,  you  set  a  horse's 
head  on  (the  shoulders  of)  Dadhyac,  versed  in 
the  Atharva-Veda.  O  terrible  ones,  to  keep  his 
word  he  taught  you  the  (ritualistic)  meditation 
on  things  mutually  helpful  connected  with  the 
sun,  as  also  the  secret  (spiritual)  meditation  on 
them.' 

This  is  that  meditation,  etc.,  is  to  be  explained 
as  in  the  preceding  paragraph  ;  it  refers  to  the  other 
Mantra  that  relates  the  same  story.  Dadhyac,  versed 
in  the  Atharva-Veda,  etc.  There  may  be  others  versed 
in  the  Atharva-Veda  ;  so  the  term  is  qualified  by 
mention  of  the   name,  Dadhyac.      '0  A§vins,'  etc. — 


40O  B#HADARA$YAKA    UPAN1SAD  [2-5-17 

this  is  spoken  by  the  Rsi1  who  visualised  the  Mantra. 
'When  the  Brahmana's  head  was  severed,  you  cut  off 
a  horse's  head — O  the  cruelty  of  it! — and  set  it  on  the 
Brahmana's  shoulders.    And  he  taught  you  the  medi- 
tation on  things  mutually  helpful  that  he  had  promised 
to  teach  you.'    Why  did  he  run  the  risk  of  his  life  to 
do  this?     To  keep  his  word — desiring  to  fulfil  his  pro- 
mise.   This  is  a  hint  that  keeping  one's  solemn  pro- 
mise is  more  important  than  even  life.     What  was  the 
meditation  on  things  mutually  helpful  that  he  taught? 
That  which  was  connected  with  the  sun  :    The  head 
of  Yajfia,2  being  severed,  became  the  sun.    To  restore 
the  head  the  rite  called  Pravargya  was  started.    The 
meditation    concerning   the    severing   of   the   head    of 
Yajfia,  its  restoration,  and  so  on,  which  forms  a  part 
of  the  rite,  is  the  meditation  on  things  mutually  helpful 
connected  with  the  sun.     Terrible  ones — who  destroy 
their  rival  forces,   or  kill  their  enemies.     'He  taught 
you    not    only    the    ritualistic    meditation    on    things 
mutually  helpful  connected  with  the  sun,  but  also  the 
secret   meditation   on   them   relating   to   the   Supreme 

1  Here  Saiikara  explains  the  word  in  its  literal  and  more 
plausible  meaning.  In  paragraph  16  it  was  explained  as  the 
Mantra  itself.  The  name  of  the  sage  is  Kakslvat.  For  the 
verses  given  in  paragraphs  16,  17  and  19  see  R. — I.  cxvi. 
12,   I.   cxvii.   22  and  VI.   xlvii.    18  respectively. 

2  Lit.  sacrifice.  Here  it  means  Visnu,  who  is  identified 
with  it.  For  the  story  how  Vi?nu,  proud  of  his  well-earned 
excellence  over  the  other  gods,  stood  resting  his  chin  on  the 
extremity  of  a  bow,  and  how  the  others  out  of  jealousy  got 
some  white-ants  to  gnaw  off  the  bow-string,  which  resulted 
in  the  severing  of  Visnu's  head,  see  S.  XIV.  1.  i.  6-10. 
Compare  also  Tai.  A.  V.  i.  3-6. 
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Self  which  is  dealt  with  in  the  present  section,  in  fact, 
throughout  this  and  the  preceding  chapter.  The  verb 
'taught'  is  to  be  repeated  here  from  above. 

^  #  <3rhst  ^^T*fspjTtef$awji4|eira  i    a^a- 
gfr.  qipragt^i 

g*a**>  few,  S^sr^  **&**$  I 

5T9T  Wtj^  S*f§  %{  3ft?PT:  ,  $1*  fife*-  « 

18.  This  is  that  meditation  on  things 
mutually  helpful  which  Dadhyac,  versed  in  the 
Atharva-Veda,  taught  the  Asvins.  Perceiving 
this  the  Rsi  said,  '  He  made  bodies  with  two  feet 
and  bodies  with  four  feet.  That  Supreme  Being 
first  entered  the  bodies  as  a  bird  (the  subtle 
body).  '  He  on  account  of  his  dwelling  in  all 
bodies  is  called  the  Purusa.  There  is  nothing 
that  is  not  covered  by  him,  nothing  that  is  not 
pervaded  by  Him. 

This  is  that  meditation,  etc.,  is  to  be  explained  as 
before.  The  two  foregoing  Mantras  sum  up  the  story 
which  is  connected  with  the  rite  called  Pravargya. 
They  express  in  the  form  of  a  story  the  purport  of  the 
two  chapters  that  have  a  bearing  on  that  rite.  Now 
the  text  proceeds  to  describe  through  the  two  following 
Mantras  the  purport  of  the  two  chapters  that  deal  with 
the  meditation  on  Brahman.  It  has  been  said  that  the 
Brahmana  versed  in  the  Atharva-Veda  also  taught  the 
Asvins  a  secret  meditation  on  things  mutually  helpful. 
•    26 
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What  that  meditation  was  is  now  being  explained.    He 

made  bodies,  etc the  Supreme  Lord  who  made  this 

universe  come  out  of  the  unmanifested  state,  in  the 
■course  of  His  manifesting  the  undifferentiated  name  and 
form,  after  first  projecting  the  worlds  such  as  this  earth, 
made  bodies  with  two  feet,  viz.  human  and  bird  bodies, 
and  bodies  with  four  feet,  viz.  animal  bodies.  That 
Supreme  Being,  the  Lord,  first  entered  the  bodies  as  a 
bird,  i.e.  as  the  subtle  body.  The  text  itself  explains 
it:  He  on  account  of  His  dwelling  in  all  bodies  is 
called  the  Purusa.  There  is  nothing  that  is  not  covered 
by  Him  ;  likewise  there  is  nothing  that  is  not  pervaded 
by  Him.  That  is,  everything  is  enveloped  by  Him  as 
its  inside  and  outside.  Thus  it  is  He  who  as  name  and 
form — as  the  body  and  organs — is  inside  and  outside 
everything.  In  other  words,  the  Mantra,  'He  made 
bodies,'  etc.  briefly  enunciates  the  unity  of  the  Self. 

3?rt  spfft  5*sr:  s&aT  mm  11  *fer  i 
swig*-,  *c*ijj*ii*m«  11  u  11  *£r  q-stf  hisr*  h 

19.    This     is     that    meditation     on     things 
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mutually  helpful  which  Dadhyac,  versed  in  the 
Atharva-Veda,  taught'  the  Asvins.  Perceiving 
this  the  Rsi  said,  '(He)  transformed  Himself  in 
accordance  with  each  form;  that  form  of  His.  was 
for  the  sake  of  making  Him  known.  The  Lord 
on  account  of  Maya,  (notions  superimposed  by 
ignorance)  is  perceived  as  manifold,  for  to  Him 
are  yoked  ten  organs,  nay  hundreds  of  them. 
He  is  the  organs;  He  is  ten,  and  thousands — 
many,  and  infinite.  That  Brahman  is  without 
prior  or  posterior,  without  interior  or  exterior. 
This  self,  the  perceiver  of  everything,  is  Brah- 
man.   This  is  the  teaching. 

This  is  that  meditation,  etc.,  is  to  be  explained  as 
before.  (He)  transformed  Himself  in  accordance  with 
each  form,  or  (to  put  it  differently)  assumed  the  like- 
ness of  each  form.  A  son  has  the  same  form  as,  or 
iesembles,  his  parents.  A  quadruped  is  not  born  of 
bipeds,  nor  vice  versa.  The  same  Lord,  in  the  process 
of  manifesting  name  and  form,  'transformed  Himself 
in  accordance  with  each  form.'  Why  did  He  come  in 
so  many  forms?  That  form  of  His  was  for  the  rake  of 
making  Him  known.  Were  name  and  form  not  mani- 
fested, the  transcendent  nature  of  this  Self  as  Pure 
Intelligence  would  not  be  known.  When,  however, 
name  and  form  are  manifested  as  the  body  and  organs, 
it  is  possible  to  know  Its  nature.  The  Lord  on  account 
of  Maya  or  diverse  knowledge,  or  (to  give  an  alter- 
native meaning)  the  false  identifications  created  by 
name,  form  and  the  elements,  not  in  truth — is  perceived 
as  manifold,  because  of  these  notions  superimposed  by 
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ignorance,  although  He  is  ever  the  same  Pure  Intelli- 
gence. Why?  For  to  Him  'are  yoked,  like  horses  to 
a  chariot,  ten  organs — called  'Hari'  because  they  draw 
— nay  hundreds  of  them,  for  the  purpose  of  revealing 
their  objects  ;  'hundreds.'  because  there  are  a  great 
many  beings.  Since  there  are  a  large  number  of  sense- 
objects  (the  Supreme  Self  appears  as  manifold).  It  is 
to  reveal  them,  and  not  the  Self,  that  the  organs  are 
yoked.  As  the  Katha  Upanisad  says,  'The  self-born 
Lord  injured  the  organs  by  making  them  outgoing  in 
their  tendencies'  (IV.  i).  Therefore  the  Self  is  known 
not  in  Its  true  nature  as  homogeneous  Pure  Intelligence, 
but  merely  as  the  sense-objects. 

Question  :  Then  this  Lord  is  one  entity,  and  the 
organs  another? 

Reply  :  No  ;  He  is  the  organs  ;  he  is  ten,  and 
thousands — many,  and  infinite — because  there  are  an 
infinite  number  of  beings.  In  short,  that  Brahman 
which  is  the  self  is  without  prior,  i.e.  cause,  or  posterior, 
i.e.  effect,  without  interior  or  exterior,  i.e.  it  has  no 
other  species  within  It  or  without  It.  What  is  this 
homogeneous  Brahman?  This  self.  What  is  it?  The 
inner  self  that  sees,  hears,  thinks,  understands,  knows  ; 
the  perceiver  of  everything,  because  as  the  self  of  all  it 
perceives  everything.  This  is  the  teaching  of  all 
Vedanta  texts — the  gist  of  them.  It  leads  to  immorta- 
lity and  fearlessness.  The  import  of  the  scriptures  has 
been  fully  dealt  with. 


SECTION  VI 
VFam.,   Mlfall«4l   *fHra5ITr^,   jftq^T:    ^HWrt, 

<^{si*ra  «fianra,  ntw.  u  t  n 

1.  Now  the  line  of  teachers:  Pautimasya 
(received  it)  from  Gaupavana.  Gaupavana  from 
another  Pautimasya.  This  Pautimasya  from 
another  Gaupavana.  This  Gaupavana  from 
Kausika.  Kausika  from  Kaimdinya.  Kaundinya 
from  Sandilya.  Sandilya  from  KauSika  and 
Gautama.     Gautama — 

«iTfe%9n^.,  snfn%?i:  ^nfu-dtyAiraisfl+iTcsidw, 
vm,    wsft     wsjxm    riant*,  ife* 

«TRl. ,  ^sreTOWT:  <W%«KFJ%:,  wfiUfifllfo  II  ^  II 

2.  From  Agnivesya.  Agnivesya  from 
Sandilya  and  Anabhimlata.  Anabhimlata  from 
another  of  that  name.  He  from  a  third  Ana- 
bhimlata.    This    Anabhimlata    from   Gautama. 
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Gautama  from  Saitava  and  Pracinayogya.  They 
from  Paragarya.  ParaSarya  from  Bharadvaja. 
He  from  Bharadvaja  and  Gautama.  Gautama 
from  another  Bharadvaja.  He  from  another 
Para^arya.  ParaSarya  from  Baijavapayana.  He 
from  Kau&kayani.    Kausikayani — 

l*lfw^«^l  ^RTiHt  ^ra^Tt^,  j|c«»mi3*)i5g^:  w: 

H*f5fyH^ra:,  t%STt%T%o*I8-,  s?jfg:  *MHl:,  3RT3: 
^HkHld.,  5RRR:  WfTRr,  SFHT:  <nftt%r:,  qtfrtft 

3.    From  Ghrtakau&ka.    Ghrtakau&ka  from 
Parasaryayana.      He   from   Para^arya.      Para- 
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sarya  from  Jatukarnya.  Jatukarnya  from 
Asurayana  and  Yaska.  Asurayana  from  Trai- 
vani.  Traivani  from.  Aupajandhani.  He  from 
Asuri.  Asuri  from  Bha.radva.ja.  Bha.radva.ja 
from  Atreya.  Atreya  from  Manti.  Manti  from 
Gautama.  Gautama  from  another  Gautama. 
He  from  Vatsya.  Vatsya  from  Sandilya.  San- 
dilya  from  Kaisorya  Kapya.  He  from  Kumara- 
harita.  Kumaraharita  from  Galava.  •  Galava 
from  Vidarbhlkaundinya.  He  from  Vatsanapat 
Babhrava.  He  from  Pathin  Saubhara.  He  from 
Ayasya  Aiigirasa.  He  from  Abhiiti  Tvastra.  He 
from  Vi^varupa  Tvastra.  He  from  the  Asvins. 
They  from  Dadhyac  Atharvana.  He  from 
Atharvan  Daiva.  He  from  Mrtyu  Pradhvam- 
sana.  He  from  Pradhvariisana.  Pradhvariir 
sana  froni  Ekarsi.  Ekarsi  from  Viprachitti. 
Viprachitti  from  Vyasti.  Vyasti  from  Sana.ru. 
Sana.ru  from  Sanatana.  Sanatana  from  Sanaga. 
Sanaga  from  Paramesthin  (Viraj).  He  from 
Brahman  (Hiranyagarbha).  Brahman  is  self- 
born.    Salutation  to  Brahman. 

Now  the  line  of  teachers  for  the  first  two  chapters 
called  Madhukanda,  which  aim  at  expounding  the 
knowledge  of  Brahman,  is  being  given  as  a  eulogy  on 
the  latter.  This  is  also  a  Mantra  to  be  expounded  and 
regularly  repeated.  The  word  'VaihsV  (line  of 
teachers)  is  so  called  because  of  its  resemblance  to 
a  bamboo.    Just  as  a  bamboo  is  divided  into  sections, 
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so  is  this  line  of  teachers  divided  into  sections  beginning 
from  the  top  down  to  the  root.  The  order  of  succes- 
sion of  teachers  of  the  first  four  chapters  (of  the  last 
book1  of  the  Satapatha  Brahmana)  is  here  spoken  of 
as  'Varhia.'  In  this  list  the  names  in  the  nominative 
case  stand  for  the  disciples,  and  those  in  the  ablative 
case  stand  for  the  teachers.  Paramesthin  is  Viraj. 
From  Brahman  or  Hiranyagarbha2;  beyond  him  the 
line  of  teachers  does  not  extend.  As  for  Brahman,' 
It  is  self  born,  eternal.  Salutation  to  that  eternal 
Brahman. 


1  Of  which  the  opening  chapter  of  this  work  forms  the 
third  chapter   (Kanva  recension). 

2  In  whose  mind  the  Vedas  were  revealed  through  the 
grace  of  the  Lord,  the   'Brahman'  next  mentioned. 

3  The  Supreme  Brahman,  of  which  the  Vedas  are  but 
another  form  ;  hence  there  can  be  no  question  of  their 
originating  from   some  other  source. 


CHAPTER  III 

SECTION  I 

With  'Janaka,  Emperor  of  Videha,'  etc.,  the 
portion  relating  to  Yajfiavalkya  begins.  Though  it 
treats  of  the  same  subject  as  the  preceding  one,  viz. 
the  Madhukanda,  yet  it  is  not  a  mere  repetition,  being 
mainly  argumentative,  whereas  the  preceding  portion 
was  mainly  of  the  nature  of  scriptural  evidence.  When 
both  scriptural  evidence  and  argument  start  to  demon- 
strate the  unity  of  the  Self,  they  can  show  it  as  clearly 
as  a  bael  fruit  on  the  palm  of  one's  hand,  for  it  has 
been  said,  '(The  Self)  should  be  heard  of,  reflected  on,' 
etc.  (II.  iv.  5  ;  IV.  v.  6).  Therefore  it  is  to  test  the 
meaning  of  the  Srutis  in  the  light  of  arguments  that 
this  portion  relating  to  Yajfiavalkya,  which  is  mainly 
argumentative,  is  commenced. 

The  story  may  be  taken  either  as  a  eulogy  on 
knowledge  or  as  prescribing  the  way  to  acquire  it  ;  for 
it  is  a  well-known  fact,  which  scholars  also  notice  in 
the  scriptures,  that  the  making  of  presents  is  one  such 
way.  Through  presents  people  are  won  over  ;  and 
here  we  see  that  plenty  of  gold  and  a  thousand  cows 
are  presented.  Therefore,  though  this  section  has 
another  main  purpose,  the  story  is  introduced  to  show 
that  the  making  of  presents  is  a  way  to  the  acquisition 
of  knowledge.  Another  customary  way  of  acquiring  it, 
as  observed  in  the  system  of  logic,  is  the  association 
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with  adepts  in  that  line,  and  discussion  with  them  ; 
that  too  is  amply  shown  in  this  chapter.  And  it  is  a 
common  experience  that  association  with  scholars  adds 
to  our  knowledge.  Therefore  we  must-  conclude  that 
the  story  is  meant  to  point  out  the  way  to  acquire 
knowledge. 

s^cw  fsrfjRrrerr  3*35,  <*>••  fw^rr  sugjuiRW«Mi«idn 

1.  Om.  Janaka,  Emperor  of  Videha,  per- 
formed a  sacrifice  in  which  gifts  were  freely  dis- 
tributed. Vedic  scholars  from  Kuru  and  Paficala 
were  assembled  there.  Emperor,  Janaka  of 
Videha  had  a  desire  to  know,  '  Which  is  the  most 
erudite  of  *  these  Vedic  scholars  ?  '  He  had  a 
thousand  cows  confined  in  a  pen,  and  on  the 
horns  of  each  cow  were  fixed  ten  Padas1  [of 
gold). 

There  was  a  ruler  of  Videha  named  Janaka,  wha 
was  an  Emperor.  He  performed  a  sacrifice  in  which 
gifts  were  freely  distributed.  Or  the  sacrifice  itself  may 
have  had  that  name,  referred  to  elsewhere  in  the  Vedas. 
Or  the  horse  sacrifice  may  here  be  so  called  because  of 
the  abundance  of  gifts  in  it.  Vedic  scholars  from  Kuru 
and  Pahcala — which  are  famous  for  their  large  number 

1  A  Pada  is  about  one-third  of  an  ounce. 
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of  scholars — were  assembled  in  that  sacrifice,  either  on 
invitation  or  as  spectators.  Seeing  that  large  assembly 
of  scholars,  Emperor  Janaka  of  Videha,  the  sacrificer, 
had  a  desire  to  know  which  was  the  greatest  Vedic 
scholar  among  them.  He  thought  like  this:  'Which 
is  the  most  erudite  of  these  Vedic  scholars?  They  are 
all  versed  in  the  Vedas,  but  which  is  the  greatest 
of  them?'  Being  desirous  of  knowing  this,  he,  as  a 
means  to  finding  it  out,  had  a  thousand  young  cows 
confined  in  a  pen.  The  cows  are  being  described.  On 
the  horns  of  each  cow  were  fixed  ten  Padas — a  Pada 
being  a  quarter  of  a  Pala — of  gold,  five  on  each  horn. 

sprite  djMiRmgqra,  **?n:  <H)m~)^  *nresraT}  da5 

*%  •,  cf  5  aa  ua  n§  «pjf  &dl»ma:  II  R  II 

2.  He  said  to  them,  '  Revered  Brahmanas, 
let  him  who  is  the  best  Vedic  scholar  among  you 
drive  these  cows  (home).  '  None  of  the  Brah- 
manas dared.  Then  Yajfiavalkya  said  to  a 
pupil  of  his,  '  Dear  Samasravas,  please  drive 
these  cows  (home).  '  He  drove  them.  The 
Brahmanas  were  enraged.     '  How  does  he  dare 
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to  call  himself  the  best  Vedic  scholar  among  us  ? ' 
There  was  a  Hotr1  of  Emperor  Janaka  of  Videha 
named  Asvala.  He  now  asked  Yajnavalkya, 
'  Yajnavalkya,  are  you  indeed  the  best  Vedic 
scholar  among  us?'  Yajnavalkya  replied,  'I 
bow  to  the  best  Vedic  scholar,  I  just  want  the 
cows.'  Thereupon  the  Hotr  Asvala  determined 
to  interrogate  him. 

Having  the  cows  thus  confined,  he  said  addressing 
those  Brahmanas,  'Revered  Brdhmanas,  you  are  all 
Vedic  scholars  ;  let  him  who  is  specially  so  among  you 
drive  these  cows  home.'  None  of  the  Brdhmanas  thus 
addressed  dared  to  announce  his  surpassing  Vedic 
scholarship.  When  they  were  thus  silenced  Yajna- 
valkya said  to  a  pupil  of  his,  'Dear  Sdmairavas,  please 
drive  these  cows  home.'  'Sama£ravas'  means  one 
who  learns  how  to  chant  the  Saman.  Hence  by  impli- 
cation Yajnavalkya  is  made  out  to  be  versed  in  all  the 
four  Vedas.2  He  drove  the  cows  towards  his  teacher's 
home.  Yajfiavalyka,  by  accepting  the  prize  meant  for 
the  best  Vedic  scholar,  indirectly  declared  himself  as 
such  ;  so  the  Brdhmanas  were  enraged.  The  reason  for 
their  anger  is  being  stated:     How  does  he  dare  to  call 


1  A  priest  who  has  the  duty  of  invoking  the  gods  in  a 
sacrifice,   reciting  from  the  Eg- Veda. 

2  He  is  principally  a  teacher  of  the  Yajur-Veda  ;  the 
pupil  in  question  learns  from  him  how  to  chant  the  Saman, 
which  is  the  Re  set  to  music ;  so  he  must  also  know  these 
two  Vedas  :  and  the  Atharva-Veda  is  subsidiary  to  the  other 
three. 
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himself  the  best  Vedic  scholar  among  us  who  are  each 
a  great  scholar?  Among  the  Brahmanas  thus  enra'ged, 
there  was  a  Hotr  of  Janaka,  the  sacrificer,  named 
Aivala.  He  prided  himself  upon  being  the  greatest 
Vedic  scholar,  and  was  insolent  owing  to  royal  patron- 
age. So  he  challenged  Yajiiavalkva  as  follows: 
'Ydjfiavalkya,  are  you  indeed  the  -best  Vedic  scholar 
among  us  ?'  The  prolonged  accent  signifies  censure. 
Yajnavalkya  replied  :  'I  bow  to  the  best  Vedic  scholar, 
now  J  just  want  the  cows.'  Thereupon,  i.e.  when  he 
accepted  the  prize  meant  for  the  best  Vedic  scholar 
and  thereby  declared  himself  to  be  one,  the  Hotr 
Aivala  determined  to  interrogate  him. 

^hrfennfspn  si^t  ;  3T»f  isw  iffaT,  ?ra*f  m^ 

*t*mfsn,  51  Star,  51  g%:,  Sirfagfo:  II  *  II 

3.  '  Yajnavalkya,'  said  he,  'since  all  this 
is  overtaken  by  death,  and  swayed  by  it,  by 
what  means  does  the  sacrificer  go  beyond  the 
clutches  of  death?'  'Through  the  organ  of 
speech — through  fire,  which  is  the  (real)  priest 
called  Hotr.  The  sacrificer's  organ  of  speech  is 
the  Hotr.  This  organ  of  speech  is  fire;  this  fire 
is  the  Hotr;  this  (fire)  is  liberation;  this  (libera- 
tion) is  emancipation.  ' 

'Yajnavalkya/  said  he.      In  the  section  on  the 
Udgitha  (I.  iii.)  comprised  in  the  Madhukanda  it  has 
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been  briefly  explained  how  a  sacrificer  can  escape  death 
thrfiugh  the  rite  with  five  factors  coupled  with  the 
meditation  about  it.  The  present  section  being  an 
examination  of  that,  a  rather  detailed  treatment  is 
being  given  here  in  order  to  introduce  some  particulars 
about  that  meditation.  'Since  all  this,  the  accessories 
of  this  rite  such  as  the  priests  and  the  fire,  is  overtaken 
by  death,  i.e.  by  ritualistic  work  attended  with  our 
natural  attachment — not  only  overtaken,  but  also 
swayed  by  death,  by  what  means,  or  meditation,  does 
the  sacrificer  go  beyond  the  clutches  of  death,  become 
independent  of  it?' 

Objection  :  Has  it  not  already  been  said  in  the 
section  on  the  Udgltha  that  he  transcends  death  by 
identifying  himself  with  the  vital  force  in  the  mouth? 

Reply  :  Yes,  but  the  particulars  that  have  been 
omitted  there  will  be  given  here.  So  there  is  nothing 
wrong  in  it. 

Yajnavalkya  said,  'Through  the  organ  of  speech 
— through  fire,  which  is  the  (reaP  priest  called  Hotr.' 
The  explanation  follows.  Who  is  that  Hotr  through 
whom  the  sacrificer  transcends  death?  'The  sacrificer' s 
organ  of  speech  is  the  Hotr.'  'Sacrifice'  here  means 
the  sacrificer.  Witness  the  Sruti,  'The  sacrifice  is  the 
sacrificer'  (S.  XIV.  11.  ii.  24).  The  sacrifker's  organ 
of  speech  is  the  Hotr  with  reference  to  sacrifices.  How? 
This  organ  of  speech  of  the  sacrificer  is  the  well-known 
fire,  with  reference  to  the  gods.  This  has  already  been 
explained  under  the  topic  of  the  three  kinds  of  food 
(I.  v.  3,  11).  And  that  fire  is  the  Hotr,  for  the  Sruti 
says,  'Fire  is  the.  Hotr'  (S.  VI.  iv.  ii.  6).    These  two 
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auxiliaries  of  a  sacrifice,  viz.  the  priest  called  Hotr  with 
reference  to  sacrifices,  and  the  organ  of  speech  with 
reference  to  the  body,  be^ng  limited,  are  'overtaken 
by  death,'  i.e.  are  continually  changed  by  ritualistic 
work  directed  by  our  natural  attachment  due  to  ignor- 
ance, and  are  therefore  'swayed  by  death.'  If  the 
sacrificer  looks  upon  them  as  fire,  their  divine  form, 
it  conduces  to  his1  liberation  from  death.  So  the  text 
says:  This  is  liberation,  i.e.  the  Hotr  who  is  fire  is 
liberation.  In  other  words,  looking  upon  the  Hotr  as 
fire  is  that.  As  soon  as  the  sacrificer  looks  upon  the  two 
auxiliaries  as  fire,  he  is  freed  from  death  consisting  in 
his  limited  natural  attachment  relating  to  the  body  and 
the  elements.  Therefore  that  Hotr,  when  looked  upon 
as  fire,  is  'liberation,'  i.e.  the  means  of  liberation,  for 
the  sacrificer.  This  is  emancipation  :  That  which  is 
liberation  is  emancipation,  i.e.  a  means  to  it.  To  look 
upon  those  two  limited  auxiliaries  as  fire,  which  is  their 
unlimited  divine  form,  is  liberation.  This  liberation 
which  consists  in  looking  upon  (the  Hotr  and  the  organ 
of  speech)  in  their  divine  aspect  is  also  spoken  of  as 
the  resulting  emancipation — becoming  one  with  fire, 
their  divine  form — which  takes  one  beyond  the  death 
that  consists  in  attachment  to  limitations  relating  to  the 
body  and  the  elements.  It  is  called  emancipation, 
because  that  liberation  itself  is  a  means  to  it.  It  has 
already  been  explained  in  the  section  on  the  Udgitha 
that  the  identification  of  the  organ  of  speech  etc.  with 
fire  and  so  on  is  itself  the  emancipation  of  the  sacrificer. 

1  As  also  the  Hotr's. 
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There  it  has  been  said  in  a  general  way  that  identity 
with  the  vital  force  in  the  mouth  is  the  means  of  libera- 
tion, but  the  particulars  have  not  been  given.  Here 
some  details,  viz.  the  viewing  of  the  organ  of  speech 
etc.  as  fire  and  so  on,  are  given.  The  emancipation 
from  death  here  dealt  with  is  the  same  as  that  which 
has  been  described  as  a  result  in  the  section  on  the 
Udgitha  in  the  words,  J  (That  fire)  having  transcended 
death  shines,'  etc.  (I.  iii.  12). 

«4«HHi5ii«Jwfrr<iwt,  3sr  ^OTRtscftwrtarfa- 

4.  '  Yajfiavalkya,  '  said  he,  '  since  all  this 
is  overtaken  by  day  and  night,  and  swayed  by 
them,  by  what  means  does  the  sacrificer  go 
beyond  the  clutches  of  day  and  night  ? '  '  Through 
the  eye — through  the  sun,  which  is  the  (real) 
priest  called  Adhvaryu.1  The  eye  of  the  sacri- 
ficer is  the  Adhvaryu.  This  eye  is  the  sun;  this 
sun  is  the  Adhvaryu;  this  (sun)  is  liberation; 
this  (liberation)  is  emancipation. ' 

'YdjOavalkya/  said  he.  The  emancipation  from 
death,    which   is   another   name   for   ritualistic   work 

1  Whose  duty  it  is  to  get  ready  the  various  accessories 
of  a  sacrifice  and  offer  the  oblations,  reciting  from  the 
Yajur-Veda. 
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directed  by  our  natural  attachment  due  to  ignorance, 
has  been  explained.  Time  is  the  cause  of  changes  in 
the  accessories  of  rites  such  as  the  new  and  full  moon 
sacrifices,  on  which  death,  that  is  to  say,  ritualistic 
work  with  attachment,  rests.  This  paragraph  is  intro- 
duced, as  emancipation  from  that  time  should  be 
separately  indicated  ;  because  even  without  the  per- 
formance of  rites,  we  notice  before  and  after  it  the 
action  of  time  as  the  cause  of  changes  in  the  accessories 
of  the  rites.  So  the  text  goes  on:  Since  all  this  is 
overtaken  by  day  and  night.  That  time  has  two 
forms:  one  consisting  of  day,  night,  etc.,  and  the  other 
consisting  of  lunar  days  etc.  The  emancipation  from 
the  former  type  of  time  is  being  first  indicated,  since 
everything  is  born,  grows  and  dies  because  of  the  day 
and  night  ;  so  also  with  the  means  of  a  sacrifice.  The 
eye  of  the  sacrificer  is  the  Adhvaryu  ;  here  too  'sacrifice' 
means  the  sacrificer.  The  rest  of  the  paragraph  is  to 
be  explained  as  before.  When  the  two  accessories 
viz.  the  sacrificer's  eye  and  the  Adhvaryu,  are  stripped 
of  their  limitations  relating  to  the  body  and  the 
elements,  and  are  looked  upon  in  their  divine  aspect, 
this  is  liberation.  In  other  words,  the  viewing  of  the 
Adhvaryu  as  the  sun  is  liberation.  This  liberation  is 
emancipation,  as  in  the  preceding  paragraph  ;  because 
there  can  be  no  day  and  night  for  one  who  has  identi- 
fied himself  with  the  sun. 
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si  3&rerT,  si  gfe:,  «i(cUjF*:  11  ^  11 

5.  '  Yajnavalkya,'  said  he,  '  since  all  this 
is  overtaken  by  the  bright  and  dark  fortnights, 
and  swayed  by  them,  by  what  means  does  the 
sacrificer  go  beyond  the  bright  and  dark  fort- 
nights?' 'Through  the  vital  force — through 
air,  which  is  the  (real)  priest  called  Udga.tr.1 
The  vital  force  of  the  sacrificer  is  the  Udgatr. 
This  vital  force  is  air,  and  it  is  the  Udgatr;  this 
(air)  is  liberation;  this  (liberation)  is  emancipa- 
tion. ' 

Now  the  emancipation  from  time  represented  by 
lunar  days  etc.  is  being  indicated:  Since  all  this,  etc. 
The  sun  is  the  cause  of  the  days  and  nights,  which  are 
alike,  but  not  of  the  lunar  days  from  the  first  to  the 
fifteenth  ;  these  are  subject  to  increase  and  decrease, 
and  are  caused  by  the  moon.  Therefore  through 
identification  with  the  moon  one  goes  beyond  the  bright 
and  dark  fortnights,  just  as  through  identification  with 
the  sun  one  goes  beyond  day  and  night.  Now  the 
vital  force  of  the  sacrificer  is  air.  It  again  is  the 
Udgatr,  as  we  know  from  the  section  on  the  Udgitha, 
where  it  has  been  settled:  'Indeed  he  chanted 
through  speech  and  the  vital  force'  (I.  iii.  24).  Also, 
'Water  is  the  body  of  this  vital  force,  and  that  moon 
is  its  luminous  organ'  (I.  v.  13).  Since  the  vital 
force,  air  and  moon  are  one,  the  Sruti  considers  that 
there  is  no  difference  between  summing  up  with  the 

1  Who  chants  hymns  from   the   Sama-Veda. 
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moon1  and  summing  up  with  air,  and  mentions  air  as 
the  divine  form.  Moreover,  the  changes  of  the  moon 
are  due  to  air.2  Therefore  air  is  the  cause  even  of  that 
(moon)  which  makes  the  division  of  time  into  lunar 
days  etc.  Hence  it  all  the  more  stands  to  reason  that 
one  who  has  identified  oneself  with  air  goes  beyond  time 
as  divided  into  lunar  days  etc.  For  this  reason  another 
Sruti  (the  Madhyandina  recension)  states  that  the  view- 
ing (of  the  accessories  of  a  sacrifice)  as  the  moon  is 
liberation  and  emancipation;  while  here,  in  the  Kanva 
recension,  the  viewing  of  the  two  accessories  as  their 
cause,  viz.  air,  is  called  liberation  and  emancipation. 
So  there  is  no  contradiction  between  the  two  Srutis. 

*nsra^ptf?r  ?1^ra,  *i  f*wfl*d  ftt*w*i  k**jui  ftw, 
foraftpi  ganw:  sept  stawPCTq  tfar  •,  »mmlS4an 
w*n-n  ^r^ht  j  jftt  sr  mt*-n  man  5  ?rcrfi&  »pp 

jftw:  5  ^w  ^:  II  f  H 

6.  '  Yajnavalkya,'  said  he,  '  since  the  sky 
is,  as  it  were,  without  a  support,  through  what 
support  does  the  sacrificer  go  to  heaven?' 
'  Through  the  mind — through  the  moon,  which 
is  the  (real)  priest  called  Brahman.3  The  mind 
of  the.  sacrificer  is  the  Brahman.  This  mind  is 
the   moon;    the    moon    is    the    Brahman;    this 

1  As   the   Madhyandina   lecension   does; 

2  Really,  cosmic  force  (SQtratman),  of  which  air  is  the 
conventional  symbol. 

*  Who  supervises  the  functions.  In  this  sense  the  word 
is  masculine. 
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(moon)  is  liberation;  this  (liberation)  is  emanci- 
pation. '  So  far  about  the  ways  of  emancipa- 
tion; now  about  the  meditation  based  on 
resemblance. 

The  way  the  sacrificer  transcends  the  form  of 
death  known  as  time  has  been  explained.  Now  what 
is  that  support  by  means  of  which  he  attains  a  result 
transcending  death,  which  is  a  limitation — in  other 
words,  is  emancipated?  This  paragraph  answers  the 
point:  Since  the  sky,  so  familiar  to  us,  is,  as  it  were, 
without  a  support,  etc.  The  words  'as  it  were'  indicate 
that  there  is  a  support  to  it,  but  it  is  not  known.  An 
inquiry  is  being  made  about  this  unknown  support  by 
the  use  of  the  pronominal  adjective  'Kena'  (through 
what)  ;  otherwise  the  attainment  of  result  would  be 
impossible.  What  is  that  support  by  means  of  which 
the  sacrificer  attains  the  result  of  his  rites  and  is 
released? — is  the  question.  Through  what  support 
does  the  sacrificer  go  to  heaven  as  the  result  (of  his 
rites) — in  other  words,  is  released?  Through  the  mind 
— through  the  moon,  which  is  the  (real)  priest  called 
Brahman  ;  this  is  to  be  explained  as  before.  Now 
what  is  familiar  to  us  as  the  mind  of  the  sacrificer  with 
reference  to  the  body,  is  the  moon  with  reference  to  the 
gods  ;  for  it  is  a  well-known  fact  that  the  mind  in  the 
body  is  the  same  as  the  moon  among  the  gods.  The 
moon  again  is  the  priest  called  Brahman.  Hence  the 
sacrificer  beholds  the  limited  form  of  the  Brahman 
among  the  elements,  and  that  of  his  own  mind  in  the 
body,  as  the  unlimited  moon.    That  is  to  say,  through 
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the  support  of  the  mind  viewed  as  the  moon  he  attains 
heaven  as  the  result  of  his  rites — in  other  words,  is 
released.  The  word  'iti'  indicates  the  conclusion  of  the 
topic  ;  that  is,  such  are  the  various  ways  of  emancipa- 
tion from  death.  The  topic  is  concluded,  because  all 
kinds  of  meditation  regarding  the  accessories  of  a 
sacrifice  have  been  dealt  with  in  this  connection.  So 
far  about  the  ways  of  emancipation,  i.e.  such  are  the 
various  ways  of  emancipation. 

Now  the  meditation  based  on  resemblance  is  being 
spoken  of.  By  this  is  meant  a  meditation,  by  virtue 
of  some  point  of  resemblance,  on  rites  with  inferior 
results  like  the  Agnihotra,  as  rites  with  superior  results, 
in  order  to  obtain  these  results  ;  or  it  is  a  meditation 
on  some  part  of  the  lesser  rite  as  those  very  results. 
Even  when  people  try  with  all  their  ardour  to  under- 
take measures  to  bring  about  certain  ends,  they  may 
fail  of  their  object  through  some  defect.  So  a  man 
who  regularly  tends  the  sacrificial  fire  takes  up  any  rite 
such  as  the  Agnihotra  that  suits  him,  and  if  he  happens 
to  know  the  results  of  particular  rites,  meditates  that 
the  rite  before  him  will  produce  the  results  he  seeks. 
Otherwise  it  would  be  impossible  for  people  of  even  the 
upper  three  castes,  who  are  qualified  for  them,  to 
perform  the  Rajasuya,1  AsVamedha,  Naramedha  and 
Sarvamedha  sacrifices.  And  even  the  reciting  of  scrip- 
tures relating   to   them   would   merely  be   devotional 

1  A  sacrifice  usually  performed  by  emperors.  The  other 
three  are  sacrifices  in  which  a  horse,  some  substitute  for 
a  man,  and  animals  in  general  are  respectively  sacrificed. 
All  the  four  are  elaborate  and  expensive  undertakings  beyond 
the  means  of  most  people. 
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study,  unless  there  be  some  means  of  attaining  the 
results  of  those  rites.  Those  people  can  attain  these 
results  only  by  means  of  the  meditation  based  on 
resemblance  ;  hence  such  meditation  is  fruitful,  and  is 
therefore  being  described. 

7.  '  Yajnavalkya,'  said  he,  '  with  how  many 
kinds  of  Re  will  the  Hotr  do  his  part  in  this 
sacrifice  to-day?'  '  With  three  kinds.  '  '  Which 
are  those  three?'  'The  preliminary,  the  sacri- 
ficial, and  the  eulogistic  hymns  as  the  third.  ' 
'  What  does  he  win  through  them  ?  '  'All  this 
that  is  living.'1 

'Ydjnavalkya,'  said  he,  to  draw  his  attention, 
'with  how  many  kinds  of  Re  will  the  Hotr  do  his  part 
— recite  hymns — in  this  sacrifice  to-day?'  The  other 
said,  'With  three  kinds  of  Re'  When  he  said  this, 
Asvala  asked  him  again,  'Which  are  those  three?' 
The  first  question  was  about  the  number,  the  second 
about  the  Rces  themselves.  The  preliminary,  that  class 
of  hymns  which  are  used  before  a  sacrifice  ;  the  sacri- 
ficial, those  hymns  that  are  used  for  the  purpose  of  the 
sacrifice  ;  and  the  eulogistic  hymns,  that  class  of  hymns 
which  are  used  in  praise.    Every  kind  of  Re,  whether 

1  That  is,   the  three  worlds, 
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used  in  praise  or  otherwise,  is  included  in  these  three 
classes.  'What  does  he  win  through  them?'  'All  this 
that  is  living.'  On  account  of  this  parity  of  number  he 
wins  whatever  is  living  (in  the  three  worlds).  On 
account  of  the  similarity  in  number  etc.  he  obtains  all 
this  result  through  meditation. 

IT    JOT    S53^55f?5T,    TT    JOT    3»TOT^«%,    17   JcTT 
3TfvRT^  ;    r^>    OTTJTSWcfila  5    *IT    JOT   3rS3^arf??T 
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8.  '  Yajnavalkya,'  said  he,  'how  many 
kinds  of  oblations  will  the  Adhvaryu  offer  in 
this  sacrifice  to-day?'  'Three.'  'Which  are 
those  three?'  'Those  that  blaze  up  on  being 
offered,  those  that  make  a  great  noise,  and  those 
that  sink.  '  '  What  does  he  win  through  them?  ' 
'  Through  those  that  blaze  up  on  being  offered 
he  wins  the  world  of  the  gods,  for  this  world 
shines,  as  it  were.  Through  those  that  make  a 
great  noise  he  wins  the  world  of  the  Manes,  for 
this  world  is  full  of  uproar.  And  through  those 
that  sink  he  wins  the  human  world,  for  this 
world  is  lower.' 
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'Yajnavalkya/  said  he,  etc.  This  has  already 
been  explained.  'How  many  kinds  of  oblations  will 
the  Adhvaryu  offer  in  this  sacrifice  to-day?'  'Three.' 
'Which  are  those  three?'  etc. — already  explained. 
Yajnavalkya  replied:  Those  that  blaze  up  on  being 
offered,  such  as  oblations  of  wood  and  clarified  butter. 
Those  that  make  a  great  noise,  such  as  flesh.  And 
those  that  sink  in,  penetrate  the  earth,  e.g.  milk  and 
Soma  juice.  'What  does  he  win  through  them,' 
through  the  oblations  thus  offered?  Through  those 
that  blaze  up  on  being  offered,  etc. — The  offerings  made 
are  bright,  and  the  result,  the  world  of  the  gods,  is 
also  bright.  On  account  of  this  similarity  he  meditates 
that  the  bright  offerings  he  is  making  are  the  very  form 
of  the  result  he  seeks  through  his  rites,  viz.  the  world 
of  the  gods — that  he  is  achieving  that  very  result,  the 
world  of  the  gods.  Through  those  oblations  that  make 
a  great  noise  he  wins  the  world  of  the  Manes,  because 
of  the  similarity  in  producing  horrible  noises.  For, 
attached  to  the  world  of  the  Manes  is  the  city  of  Yama, 
where  people  subjected  to  tortures  by  him  cry,  'Alas, 
we  are  undone,  release  us,  oh,  release  us!'  So  also  do 
the  offerings  of  meat  etc.  make  a  noise.  On  account  of 
this  similarity  with  the  world  of  the  Manes  he  meditates 
that  he  is  actually  attaining  that  world.  Through  those 
offerings  that  sink  he  wins  the  human  world,  because 
both  are  equally  related  to  the  surface  of  the  earth. 
For  this  world  is  lower  than  the  higher  worlds,  which 
are  to  be  attained  ;  or  'lower'  because  of  the  similarity 
in  going  down.1    Therefore,  while  offering  oblations  of 

1  Too  often   men  having  evil  tendencies  degrade. 
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milk  or  Soma,  he  meditates  that  he  is  actually  attaining 
the  human  world. 

^i  !ta  sis*  3w%  11  s  11 

9.;  '  Yajnavalkya,'  said  he,  '  through  how 
many  gods  does  this  Brahman  from  the  right 
protect  the  sacrifice  to-day  ?'  '  Through  one. ' 
'Which  is  that  one?'  'The  mind.  The  mind 
is  indeed  infinite,  and  infinite  are  the  Visvadevas. 
Through  this  meditation  the  aspirant  wins  an 
infinite  world.' 

'Yajnavalkya,'  said  he,  etc.,  is  to  be  explained  as 
before.  Through  how  many  gods  does  this  priest  called 
Brahman  from  the  right,  sitting  in  his  particular  seat, 
protect  the  sacrifice?  The  plural  number  in  'gods'  is 
merely  for  the  sake  of  conformity.  To  explain:  The 
priest  protects  the.  sacrifice  through  one  god  only  ;  so 
one  who  knows  this  should  not  put  a  question  using 
the  plural.  But  because  the  plural  number  was  used 
in  the  questions  and  answers  in  the  two  preceding 
paragraphs — 'Through  how  many?'  'Through  three.' 
'How  many?'  'Three' — here  too  the  plural  is  used  in- 
the  question  ;  or  the  plural  form  is  used  in  order  to 
puzzle  the  opponent.  'Through  one/  replied  Yajna- 
valkya ;  the  god  through  whom  the  Brahman  protects 
the  sacrifice  from  his  seat  on  the  right  is  one.  'Which 
is  that  one?'     The  mind  is  that  god  ;  it  is  through  the 
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mind,  through  meditation,  that  the  Brahman  does  his 
function.  'The  mind  and  speech  are  the  two  ways  of 
a  sacrifice  ;  the  Brahman  rectifies  one  of  them  (speech) 
through  the  mind  (or  silence),'  so  says  another  Sruti 
(Ch.  IV.  xvi.  1-2).  Therefore  the  mind  is  that  god, 
and  through  it  the  Brahman  protects  the  sacrifice.  And 
that  mind  is  indeed  infinite,  because  of  its  modifica- 
tions. The  word  'indeed'  signifies  that  it  is  a  well- 
known  fact.  Everybody  knows  that  the  mind  is 
infinite.  The  gods  identify  themselves  with  its  infinity: 
And  infinite  are  the  Vitvadevas  ;  for  another  Sruti  says, 
'In  which  (mind)  all  the  gods  become  one,'  etc. 
Through  this  meditation  the  aspirant  wins  an  infinite 
world,  because  of  the  similarity  as  regards  infinitude. 
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10.  '  Yajnavalkya,'  said  he,  '  how  many 
classes  of  hymns  will  the  Udgatr  chant  in  this 
sacrifice  to-day?'  '  Three  classes.'  '  Which  are 
those  three?'  'The  preliminary,  the  sacrificial, 
and  the  eulogistic  hymns  as  the  third.'     '  Which 
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are  those  that  have  reference  to  the  body  ?'  '  The 
Prana  is  the  preliminary  hymn,  the  Apana  is  the 
sacrificial  hymn,  and  the  Vyana  is  the  eulogistic 
hymn.'  'What  does  he  win  through  them?' 
'  Through  the  preliminary  hymns  he  wins  the 
earth,  through  the  sacrificial  hymns  he  wins  the 
sky,  and  through  the  eulogistic  hymns  he  wins 
heaven.  '    Thereupon  the  Hotr  Asvala  kept  silent. 

'Ydjnavalkya,'  said  he,  etc.,  is  to  be  explained  as 
before.  'How  many  classes  of  hymns  will  the  Udgdtr 
chant?'  By  the  word  'hymns'  is  meant  a  collection  of 
Rces  that  can  be  chanted.  All  Rces  whatsoever, 
whether  capable  of  being  chanted  or  not,  are  comprised 
in  just  three  classes,  says  Yajfiavalkya  ;  and  they  are 
explained  as  the  preliminary,  the  sacrificial  and  the 
eulogistic  hymns  as  the  third.  It  has  already  been 
said  that  the  aspirant  wins  'All  this  that  is  living.' 
One  may  ask,  'Through  what  similarity?'  The  answer 
is  being  given:  'Which  are  those  three  Rces  that 
have  reference  to  the  body?'  'The  Prana  is  the 
'Preliminary  hymn,'  because  both  begin  with  the  letter 
p.  'The  Apana  is  the  sacrificial  hymn,'  because  it 
comes  next  in  order.  Also,  the  gods  eat  the  oblations 
offered  through  the  Apana1,  and  a  sacrifice  is  also 
an  offering.  'The  Vyana  is  the  eulogistic  hymn,'  for 
another  Sruti  says,  'He  utters  the  Re  without  the  help 
of  the  Prana  or  the  Apana'3  (Ch.  I.  iii.  4).      'What 

1  Which   has  its  seat  between   the*  heart  and   the  navel 
{p.  216),   and  carries  things  down. 

2  That  is,   through  the  Vyana. 
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does  he  win  through  them?' — already  explained.  The 
similarity  with  regard  to  particular  relations  that  was 
not  mentioned  before  is  being  given  here  ;  the  rest  has 
already  been  explained.  Because  of  the  similarity1  of 
relation  to  a  particular  world  (viz.  the  earth),  through 
the  preliminary  hymns  he  wins  the  earth  ;  through  the 
sacrificial  hymns  he  wins  the  sky,  because  both  occupy 
an  intermediate  position  ;  through  the  eulogistic  hymns 
he  wins  heaven,  because  both  occupy  the  highest 
position.  Thereupon,  i.e.  when  his  questions  were 
answered,  the  Hotr  Aivala  kept  silent,  realising  that 
his  opponent  was  too  deep  for  him. 


1  Both  come  in   first. 


SECTION  II 

The  relation  of  the  story  to  the  subject  has  already 
been  dealt  with.  The  emancipation  from  death  in  the 
form  of  time  as  well  as  rites  has  been  explained.  Now 
what  is  this  death,  the  emancipation  from  which  has 
been  explained  ?  It  consists  of  the  Grahas  (organs)  and 
Atigrahas  (objects),  which  are  centred  in  the  attach- 
ment due  to  our  natural  ignorance,  and  are  limited  by 
the  objects  relating  to  the  body  and  the  elements.  The 
forms  such  as  fire  and  the  sun  of  one  who  has  been 
freed  from  that  death  consisting  in  limitation  have  been 
explained  in  the  section  on  the  Udgitha,  and  some 
details  about  them  have  been  set  forth  in  reply  to 
Asvala's  questions  ;  all  that  is  the  result  of  rites  coupled 
with  meditation.  Liberation  from  this  relative  existence 
consisting  of  ends  and  means  has  to  be  effected  ;  hence 
the  nature  of  death  is  being  described,  for  it  is  the  man 
in  bondage  who  has  to  be  liberated.  It  is  true  that  the 
nature  of  an  emancipated  man  has  also  been  described, 
but  such  a  man  is  not  yet  free  from  death  in  the  form 
of  the  organs  and  objects.  So  it  has  been  said  with 
reference  to  the  being  who  is  in  the  sun,  'For  hunger 
is  death'  (I.  ii.  i)  and  'This  indeed  is  death'  (S.  X. 
v.  ii.  2)  ;  also,  'Death,  though  one,  has  many  forms' 
(S.  X.  v.  ii.  16).  In  other  words,  he  alone  who  has 
attained  identity  with  the  sun  is  spoken  of  as  escaping 
from  the  clutches  of  death  ;  and  the  organs  and  objects, 
which  are  but  forms  of  death,  are  not  absent  in  the 
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sun.  It  has  already  been  said,  'Heaven  is  the  body 
of  this  mind,  and  that  sun  is  its  luminous  organ' 
(I.  v.  12),  and  it  will  be  said  further  on,  'The  mind  is 
also  the  Graha  (organ)  ;  it  is  controlled  by  the  Atigraha 
(object),  desire'  (III.  ii.  7),  'The  Prana  (nose)  is  the 
Graha  ;  it  is  controlled  by  the  Atigraha,  the  Apana 
(odour)'  (III.  ii.  2),  and  'The  organ  of  speech  indeed 
is  the  Graha  ;  it  is  controlled  by  the  Atigraha,  name' 
(III.  ii.  3).  We  have  thus  explained  it  in  the  passage 
bearing  on  the  three  kinds  of  food  ;  and  we  have  fully 
argued  the  point  that  what  causes  the  starting  of 
bondage  cannot  lead  to  its  cessation. 

Some,  however,  consider  every  rite  to  be  leading 
to  the  cessation  of  bondage.  Therefore,  they  say,  he 
who  resorts  to  the  succeeding  forms  of  death  (bodies) 
is  freed  from  the  preceding  forms  of  it:  he  resorts  to 
the  former  not  to  cling  to  them,  but  to  turn  away  from 
them  ;  so  everything  is  a  form  of  death  until  duality  is 
at  an  end,  and  when  this  takes  place,  he  really  tran- 
scends death.  Hence,  they  say,  the  intermediate 
liberation  is  but  a  relative  and  secondary  one. 

All  this,  we  say,  is  unwarranted  by  the  Brha- 
daranyaka  Upanisad. 

Objection  :  Does  not  liberation  consist  in  identity 
with  all,  as  is  borne  out  by  the  Sruti  text,  'Therefore 
It- became  all'  (I.  iv.  10)? 

Reply  :  Yes,  it  does,  but  such  Sruti  texts  as,  'One 
who  desires  villages  must  sacrifice'  (Ta.  XVII.  x.  4), 
and  'One  who  desires  animals  must  sacrifice'  (Ta. 
XVI.  xii.  8),  do  not  convey  liberation.  If  they  did, 
they  would  not  signify  villages,   cattle,  heaven,  etc., 
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and  hence  the  latter  would  not  be  understood  as  such. 
But  they  are  considered  to  be  the  varied  results  of  our 
past  actions.  Moreover,  if  the  Vedic  rites  conveyed 
liberation,  there  would  be  no  relative  existence1  at  all. 

Objection  :  We  maintain  that  although  identity  is 
the  purport  of  those  passages,  yet  relative  existence  is 
the  very  nature  of  rites,  which  follow  automatically 
(from  a  knowledge  of  the  Vedic  injunctions),  as  when 
a  lamp  is  lighted  to  show  a  particular  form,  everything 
in  that  place  is  brought  to  light. 

Reply  :  Not  so,  for  it  is  unwarranted  by  any 
means  of  knowledge.  In  other  words,  if  the  Vedic  rites 
together  with  meditation  convey  only  identity,  there  is 
nothing  to  prove  that  bondage  follows  automatically 
(from  a  knowledge  of  the  Vedic  injunctions).  There  is 
neither  perception,  nor  for  that  very  reason  inference2, 
nor  scriptural  evidence. 

Objection  :  But  both  identity  and  relative  exist- 
ence may  be  conveyed  by  the  same  sentence,  as  light 
or  the  digging  of  a  canal,  for  instance,  serves  multiple 
purposes. 

Reply  :  It  cannot  be,  for  it  would  be  against  the 
laws  of  sentences.  Nor  can  you  say  that  the  import 
of  a  sentence  (here,  rites)  serves  both  to  initiate 
bondage  and  to  stop  it.    The  examples  of  light,   the 

1  This  is  the  result  of  one's  merit  and  demerit,  which 
again  depend  on  the  observance  or  non-observance  of 
scriptural  injunctions.  Now,  if  these  convey  liberation, 
relative  existence,  having  no  cause,  is  nullified. 

2  Because  inference  is  based  on  perception. 
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digging  of  a  canal,  and  so  forth  are  in  order,  because 
their  uses  are  matters  of  perception.1 

You  may  say  that  there  are  Mantras2  in  support  of 
your  view  ;  but  it  is  just  this  view  of  yours  that  is 
untenable.  We  have  to  find  out  whether  these  Mantras 
mean  this  or  something  else.  Therefore  we  conclude 
that  death  in  the  form  of  the  organs  and  objects  is 
bondage,  and  this  section  is  introduced  to  show  a  way 
out  of  that  bondage.  We  do  not  know  the  trick  of 
taking  up  an  intermediate  position,1  as  between  waking 
and  sleeping  states  ;  it  would  be  as  absurd  as  the  same 
woman  being  one-half  old  and  one-half  young.  The 
■reason  why  after  the  words  'go  beyond  death'  (III.  i.  3, 
adapted),  the  organs  and  objects  are  mentioned,  is  that 
these  latter  also  really  mean  death.  In  other  words, 
the  whole  range  of  ends  and  means  constitutes  bond- 
age, because  it  is  not  free  from  the  organs  and  objects. 
Only  when  the  fetters  are  known,  can  the  fettered  man 
try  to  get  rid  of  them.  Hence  the  present  section  is 
introduced  to  describe  the  nature  of  bondage. 

5tsrra,   sjfer  sj^t:,  sRcsrfesrsr  ?r%  I     sis!  n$c-, 
a  *fa  lit  H 

1.    Then  Artabhaga,  of  the  line  of  Jarat- 

1  Which  do  not  admit  of  any  discussion. 

*  For  example :      'He  who  knows  meditation  and  rites 
together  transcends  death'   (H.   10). 

*  That  the  ritualistic  portion  of  the  Vedas  leads  neither 
to  bondage  nor  directly  to  liberation. 
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karu  asked  him.  '  Yajnavalkya,'  said  he,  '  how 
many  are  the  Grahas,1  and  how  many  are  the 
Atigrahas3?'  '  There  are  eight  Grahas  and  eight 
Atigrahas.'  '  Which  are  those  eight  Grahas  and 
eight  Atigrahas?' 

Then,  i.e.  when  ASvala  stopped,  Artabhdga,  the 
son  of .  Rtabhaga,  of  the  line  of  Jaratkdm,  asked 
Yajnavalkya,  already  introduced.  '  Yajnavalkya/ 
said  he — this  is  to  draw  his  attention.  The  particle 
'ha'  suggests  the  narration  of  a  past  incident.  As 
before,  comes  the  question,  '  How  many  are  the  Grahas, 
and  how  many  are  the  Atigrahas?'  The  particle  'iti' 
marks  the  close  of  the  speech. 

Objection :  The  subject-matter  of  the  question, 
viz.  the  Grahas  and  Atigrahas,  may  be  either  known 
or  not  known.  If  they  are  known,  then  their  number, 
which  is  an  attribute,  is  also  known.  In  that  case,  the 
question  regarding  it,  'How  many  are  the  Grahas,  and 
how  many  are  the  Atigrahas?'  is  out  of  place.  If,  on 
the  other  hand,  the  Grahas  and  Atigrahas  are  not 
known,  then  the  question  should  be  regarding  their 
natura :  'What  are  the  Grahas,  and  what  are  the 
Atigrahas?'  and  not,  'How  many  are  the  Grahas,  and 
how  many  are  the  Atigrahas?'  Again,  questions  may 
be  asked  regarding  the  particulars  of  things  about 
which  we  have  a  general  knowledge,  as  for  instance: 

1  One  of  the  root-meanings  of  the  word  'Graha'  is :  that 
which  perceives  ;   hence  an  organ. 

*  Atigraha— lit.  that  which  is  greater  ihan  a  Graha  ;  here 
it  means  a  sense-object,  which  determines  the  nature  of  the 
perception. 
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'Which  of  these  belong  to  the  Katha  recension  and 
which  to  the  Kalapa?'  But  no  such  things  as  Grahas 
and  Atigrahas  are  known  in  life.  It  they  were,  the 
question  might  be  regarding  the  particulars  about  them. 

• 

Reply  :  It  has  been  asked  (III.  i.  3)  how  the 
sacrificer  'goes  beyond'  death.  It  is  only  one  who  is 
controlled  by  a  Graha  (that  which  seizes)  that  can  be 
liberated.  It  has  been  mentioned  twice — 'This  is 
liberation  ;  this  is  emancipation'  (Ibid.).  Therefore 
the  Grahas  and  Atigrahas  are  known  things. 

Objection  :  Even  in  that  case  four  Grahas  and 
Atigrahas  have  been  mentioned,  viz.  the  vocal  organ, 
eye,  vital  force  and  mind.  So  the  question  'how 
many'  is  not  to  the  point,  for  the  number  is  already 
known. 

Reply  :  Not  so,  because  there  the  number  was 
indefinite.  The  passage  in  question  did  not  seek  to  fix 
it  at  four.  Here,  however,  in  the  meditation  on  the 
Grahas  and  Atigrahas,  the  attribute  of  number  is 
sought  to  be  fixed  at  eight  ;  so  the  question  is  quite 
in  order.  Therefore  liberation  and  emancipation  have 
been  mentioned  twice  in  the  passage.  'This  is  libera- 
tion ;  this  is  emancipation.'  The  Grahas  and  Atigrahas 
too  are  settled  facts.  Hence  Artabhaga  asked,  'How 
many  are  the  Grahas,  and  how  many  are  the  Ati- 
grahas?' Yajfiavalkya  replied,  'There  are  eight 
Grahas  and  eight  Atigrahas.'  'Which,  in  particular, 
are  those  eight  Grahas  and  eight  Atigrahas  that  you 
have  spoken  of?' 
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wxt  $  H5:>  whilst!  Rtarfcur  ^Rta:,  sum^sr  % 
ipsnfsjafo  11  ^  11 

2.  The  Prana  (nose)  indeed  is  the  Graha;  it 
is  controlled  by  the  Atigraha,  the  Apana, 
(odour),  for  one  smells  odours  through  the 
Apana  (the  air  breathed  in). 

Yajnavalkya  replied:  The  Prana  indeed,  is  the 
Graha.  'Prana'  here  means  the  nose,  from  the  con- 
text. It,  the  nose,  is  connected  with  air.  'Apana' 
here  means  odour  ;  it  is  so  called  because  it  always 
accompanies  odour,  for  everybody  smells  with  the  nose 
odours  presented  by  the  air  that  is  breathed  in  (Apana}. 
This  is  expressed  by  the  sentence:  For  one  smells 
odours  through  the  Apana.  4 

qrr»i|  sup,   5sr  snOTfointT  3^to,   ^rar  fi 
srrau'sfas^fo  n  ^  11 

3.  The  organ  of  speech  indeed  is  the  Graha; 
it  is  controlled  by  the  Atigraha,  name,  for  one 
utters  names  through  the  organ  of  speech. 

The  organ  of  speech  indeed  is  the  Graha.  The 
organ  of  speech,  as  confined  to  one  particular  body, 
deals  with  things  to  which  people  are  attached,  and 
makes  utterances  which  are  untrue,  pernicious,'  rude, 
offensive,  and  so  on.  It  thus  controls  or  captures 
people  ;  hence  it  is  a  Graha.  It,  this  Graha  called  the 
organ  of  speech,  is  controlled  by  the  Atigraha,  name, 
that  is,  by  whatever  is  uttered. — The  long  vowel  in 
'Atigraha'  is  a  Vedic  licence — For  the  organ  of  speech 
is  meant  to  express  things  ;  it  is  used  by  them  for  just 
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that  purpose  ;  hence  it  is  controlled  by  them,  and  there 
is  no  deliverance  for  it  until  it  has  done  this  function. 
Therefore  the  organ  of  speech  is  said  to  be  controlled 
by  the  Atigraha,  name,  for  it  is  a  fact  that  people, 
impelled  by  their  attachment  to  things  capable  of 
expression,  get  into  all  sorts  of  troubles. 

4.  The  tongue  indeed  is  the  Graha;  it  is 
controlled  by  the  Atigraha,  taste,  for  one  knows 
tastes  through  the  tongue. 

*,mfui  wrfk  11  ^  11 

5.  The  eye  indeed  is  the  Graha;  it  is  con- 
trolled by  the  Atigraha,  colour,  tor  one  sees 
colours  through  the  eye. 

wtef  i  anj:,  sa  $(*^*iriuMi$ui  »Kta:,  «ft§or  f| 

««?T5!»I0ft%  II  \  II 

6.  The  ear  indeed  is  the  Graha;  it  is  con- 
trolled by  the  Atigraha,  sound,  for  one  hears 
sounds  through  the  ear. 

<fcWHhUW<l  II  «  II 

7.  The  mind  indeed  is  the  Graha;  it  is  con- 
trolled by  the  Atigraha,  desire,  for  one  wishes 
desires  through  the  mind. 
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8.  The  hands  indeed  are  the  Graha;  they 
are  controlled  by  the  Atigraha,  work,  for  one 
does  work  through  the  hands. 

«#^^—  <Q$fos$  *$'•,  srgraf^T:  II  £  || 

9.  The  skin  indeed  is  the  Graha;  it  is  con- 
trolled by  the  Atigraha,  touch,  for  one  feels 
touch  through  the  skin.  These  are  the  eight 
Grahas  and  eight  Atigrahas. 

The  rest  is  to  be  explained  as  before.  These,  the 
organs  up  to  the  skin,  are  the  eight  Grahas  and  the 
objects  up  to  touch  are  the  eight  Atigrahas. 

io.  '  Yajnavalkya,'  said  he,  '  since  all  this 
is  the  food  of  death,  who  is  that  god  whose  food 
is  death?'  'Fire  is  death;  it  is  the  food  of 
water.  (One  who  knows  thus)  conquers  further 
death.' 

When  the  topic  of  the  Grahas  and  Atigrahas 
(organs  and  objects)  was  concluded,  Artabhaga  spoke 
again.  'Yajnavalkya,'  said  he^  'since  all  this  mani- 
fested universe  is  the  food  of  death — everything  is  bora 
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and  imperilled,  being  swallowed  by  death  in  the  form 
of  the  Grahas  and  Atigrahas — who  is  that  god  whose 
food  is  death  even?' — for  another  Sruti  says,  'Whose 
sauce  is  death'  (Ka.  II.  25).  The  intention  of  the 
questioner  is  this :  If  Yajnavalkya  mentions  the  death 
of  death,  it  will  lead  to  a  regressus  in  infinitum.  If, 
on  the  other  hand,  he  does  not  mention  it,  liberation 
from  this  death  in  the  form  of  the  Grahas  and  Ati- 
grahas will  be  impossible.  For  liberation  can  take 
place  only  when  this  form  of  death  is  destroyed,  and 
this  last  would  be  possible  if  there  be  the  death  of 
death  even.  Hence,  considering  the  question  un- 
answerable, he  asks,  'Who  is  that  god? ' 

(Yajnavalkya  said):    There  is  the  death  of  death. 

Objection :  This  will  lead  to  a  regressus  in 
infinitum,  since  that  death  too  may  have  its  death. 

Reply  :  No,  because  you  cannot  conceive  another 
destroyer  for  that  which  is  the  death  of  all. 

Objection  :  How  do  you  know  that  there  is  the 
death  of  death? 

Reply :  We  see  it.  Fire,  for  instance,  is  the 
death  of  all,  being  a  destroyer.  But  it  is  swallowed 
by  water  ;  hence  it  is  the  food  of  water.  So  believe 
that  there  is  the  death  of  death,  and  it  swallows  all 
the  Grahas  and  Atigrahas.  When  these  fetters  are 
destroyed — swallowed  by  that  death — liberation  from 
relative  existence  becomes  possible,  for  it  has  already 
been  said  that  the  Grahas  and  Atigrahas  are  the  fetters. 
So  it  is  clear  that  we  can  get  rid  of  these  ;  hence  our 
efforts  to  get  rid  of  bondage  are  fruitful.  Therefore 
(one  who  knows  thus)  conquers  further  death. 
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irsMo^fH  stara,  'wft  j5^t  (y*id  3^€ht- 

araN  uutHtarft,  ^  3^»5r%,    srrorafo,    sTrwrrat 

W-  *&  II  tt  il 

ii.  'Yajnavalkya,'  said  he,  'when  this 
(liberated)  man  dies,  do  his  organs  go  up  from 
him,  or  do  they  not?'  'No,'  replied  Yajna- 
valkya, '(they)  merge  in  him  only.  The  body 
swells,  is  inflated,  and  in  that  state  lies  dead.' 

'When,  after  death1  has  been  swallowed  by  another 
death,  viz.  the  realisation  of  the  Supreme  Self,  this 
liberated  man  of  realisation  dies,  do  his  organs  such  as 
those  of  speech,  called  the  Grahas,  and  the  Atigrahas 
such  as  name,  which  in  the  form  of  impressions  are  in 
him  and  impel  him  to  action,  go  up  from  him,  the 
dying  knower  of  Brahman,  or  do  they  notl'  'No,' 
replied  Yajnavalkya,  'they  do  not.  The  organs  and 
objects,  becoming  one  with  the  Supreme  Self,  attain 
identity  with,  or  merge  in  him  only,  their  cause,  the 
man  of  realisation  who  is  the  Reality  of  the  Supreme 
Brahman — like  waves  in  the  ocean.'  The  following 
passage  from  another  Sruti  shows  the  dissolution  of  the 
organs,  designated  by  the  word  'digit,'  in  the  Supreme 
Self,  'So  do  these  sixteen  digits  of  the  seer,  which  have 
the  Self  as  their  merging  place,  dissolve  on  reaching 


1  That  is,  the  organs  and  objects. 
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It'  (Pr.  VI.  5).  Here  their  identification  with  the 
Supreme  Self  is  shown.  Does  not  the  man  die  then? 
'No,  it  is  the  body  that  dies,  for  it  swells,  is  inflated 
by  the  external  air  like  a  pair  of  bellows,  and  in  that 
state  lies  dead,  motionless.'  The  gist  of  the  passage  is 
that  the  liberated  man,  after  his  bondage  has  been 
destroyed,  does  not  go  anywhere. 

*nsras*^fo  €tara,  *rar«f  jjs^t  fera^  f**M  i 
sprite  sr  Ita  sifaj  srafa  n  \\  w 

12.  '  Yajnavalkya,'  said  he,  '  when  this  man 
dies,  what  is  it  that  does  not  leave  him  ?'  'Name. 
The  name  indeed  is  infinite,  and  infinite  are  the 
Visvadevas.  He  (who  knows  thus)  wins  thereby 
verily  an  infinite  world.' 
/ 

Is  it  only  the  organs  of  a  liberated  man  that  are 
merged,  or  is  it  also  all1  that  moves  them  to  action? 
If  it  is  only  the  former,  but  not  the  latter,  then  with 
the  presence  of  these  stimulating  causes  the  organs 
would  again  be  likely  to  function.  If,  on  the  other 
hand,  everything  such  as  desire  and  action  is  merged, 
then  only  liberation  is  possible.  It  is  to  bring  this  out 
that  the  next  question  is  put:  'Yajnavalkya,'  said  he, 
'when  this  man  dies,  what  is  it  that  does  not  leave 
him?'  The  other  said :  Name.  That  is,  everything  is 
merged  ;  only  the  name1  is  left  because  of  its  relation 


1  That  is,  the  objects. 

*  That  he  is  a  liberated  man.    This  too  as  others  see  it. 
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to  the  type,  for  the  name  is  eternal.  The  name  tndeed 
is  infinite — the  infinity  of  the  name  is  its  eternity — and 
infinite  are  the  Vi&vadevas,  because  they  possess  the 
infinity  of  the  name.  He  (who  knows  thus)  wins 
thereby  verily  an  infinite  world.  Having  identified 
himself  with  the  Visvadevas  who  possess  the  infinity 
of  the  name,  he  wins  through  this  realisation  only  an 
infinite  world. 

SfHr^fo,    STcf    snor:,    i5^r%^,     jtosrw., 
f^sn  sftan,  ^fifcff  juiku,  swtisumcui,  sfi'srat- 

wf  git  gwt  ¥Rcft%  5  sn^  ^fa*  ^^j?i^5frnT, 
an&nn  hhh<w  11 1^  ll    %.  %  fg?N  srtsrou*.  11 

13.  '  Yajnavalkya,'  said  he,  '  when  the 
vocal  organ1  of  a  man  who  dies  is  merged  in 
fire,  the  nose  in.  air,  the  eye  in  the  sun,  the  mind 
in  the  moon,  the  ear  in  the  quarters,  the  body 
in  the  earth,  the  ether  of  the  heart  in  the  external 
ether,  the  hair  on  the  body  in  the  herbs,  that  on 
the  head  in  the  trees,  and  the  blood  and  the  seed 
are  deposited  in  water,  where  is  then  the  man?' 
'  Give  me  your  hand,  dear  Artabhaga,  we  will 

1  All  these  refer  to  (the  limited  manifestations  of)  their 
presiding   deities. 
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decide  this  between  ourselves,  we  cannot  do  it  in 
a  crowd.'  They  went  out  and  talked  it  over. 
What  they  mentioned  there  was  only  work,  and 
what  they  praised  there  was  also  only  work. 
(Therefore)  one  indeed  becomes  good  through 
good  work  and  evil  through  evil  work.  There- 
upon Artabhaga,  of  the  line  of  Jaratkaru,  kept 
silent. 

The  death  that  consists  in  bondage  in  the  form  of 
the  Grahas  and  Atigrahas  (organs  and  objects)  has 
been  described,  and  because  that  death  has  its  death, 
liberation  is  possible.  This  liberation  is  the  dissolu- 
tion, here  itself,  of  the  Grahas  and  Atigrahas,  like  the 
extinction  of  a  light.  It  is  to  ascertain  the  nature  of 
the  stimulating  cause  of  that  death  which  consists  in 
the  bondage  called  the  Grahas  and  Atigrahas  that  this 
paragraph  is  introduced.    'Yajiiavalkya,'  said  he. 

Here  some1  say :  Even  though  the  Grahas  and 
Atigrahas  together  with  their  stimulating  cause  arc 
rooted  out,  a  man  is  not  liberated.  Separated  from 
the  Supreme  Self  by  ignorance,  which  springs  from 
himself  and  is  comparable  to  a  desert  (on  earth),  and 
at  the  same  time  turning  away  from  the  world  of 
enjoyment,  he,  with  his  name  only  left  and  his  desires 
and  past  work  rooted  out,  remains  in  an  intermediate 
stage.  His  perception  of  duality  should  be  removed 
by  the  realisation  of  the  unity  of  the  Supreme  Self. 
So  now  meditation  on  the  Supreme  Self  has  to  be 
introduced.    Thus    this    school    conceives    an    inter- 


1  The   reference  is  to  Bhartrprapaiica. 
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mediate  stage  called  Apavarga  or  release,  and  estab- 
lishes a  link  with  the  next  section. 

Now  we  ask  these  people  how  it  is  that  the  dis- 
embodied man,  after  his  organs  have  been  destroyed, 
attains  the  realisation  of  the  Supreme  Self  through 
hearing,  reflection  and  meditation.  They  themselves 
maintain  that  a  man  whose  organs  have  been  dissolved 
has  only  his  name  left  ;  the  Sruti  too  says,  '(The  body) 
lies  dead'  (III.  ii.  n).  So  they  cannot  even  in 
imagination  establish  their  position.  If,  on  the  other 
hand,  they  think  that  a  man,  during  his  very  lifetime, 
has  only  ignorance  left  in  him  and  turns  away  from 
the  world  of  enjoyment,  they  should  explain  what  this 
is  due  to.  If  they  would  attribute  it  to  his  identifica- 
tion with  the  whole  universe,  individual  and  collective, 
it  has  already  been  refuted  (e.g.  on  p.  235).  (Only  two 
courses  are  open:)  Either  the  sage,  endowed  with 
meditation  on  his  identity  with  the  universe,  individual 
and  collective,  combined  with  rites,  may,  after  death, 
with  his  organs  dissolved,  attain  identity  with  the 
universe  or  with  Hiranyagarbha.  Or  in  his  very  life- 
time he  may,  with  his  organs  intact,  turn  away — 
become  averse — from  the  world  of  enjoyment  and  be 
inclined  towards  the  realisation  of  the  Supreme  Self. 
But  both  cannot  be  attained  through  means  requiring 
one  and  the  same  effort :  If  the  effort  be  the  means  of 
attaining  the  state  of  Hiranyagarbha,  it  cannot  be  the 
means  of  turning  away  from  the  world  of  enjoyment  ; 
and  if  it  be  the  means  of  turning  away  from  the  world 
of  enjoyment,  and  inclination  towards  the  Supreme 
Self,  it  cannot  be  the  means  of  attaining  the  state  of 
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Hiranyagarbha,  for  what  helps  to  cause  motion  cannot 
at  the  same  time  help  to  stop  it.  If,  on  the  other 
hand,  he  after  death  attains  the  state  of  Hiranya- 
garbha, and  then,  with  his  organs  dissolved  and  only 
the  name  left,  is  qualified  (as  Hiranyagarbha)  for  the 
knowledge  of  the  Supreme  Self,  then  instruction  about 
the  knowledge  of  the  Supreme  Self  for  us  ordinary 
people  would  be.  meaningless ;  whereas  such  Sruti 
passages  as,  'Whoever  among  the  gods  knew  It  (also 
became  That),'  etc.  (I.  iv.  10),  teach  that  the 
knowledge  of  Brahman  is  for  bringing  the  highest 
end  of  life  within  the  reach  of  all.  Therefore  the 
above  conceit  is  very  poor  and  altogether  contrary  to 
the  teachings  of  the  scriptures.  Now  let  us  return  to 
our  subject. 

In  order  to  ascertain  what  starts  the  bondage 
known  as  the  Grahas  and  Atigrahas  (organs  and 
objects)  the  text  says:  When  the  vocal  organ  of  a 
man  who  dies  without  attaining  the  highest  knowledge 
and  possessed  of  the  idea  that  he  has  a  head,  hands, 
etc.,  is  merged  in  fire,  the  nose  is  merged  in  air,  the 
eye  in  the  sun — the  verb  'is  merged'  is  understood  in 
each  case — the  mind  in  the  mpon,  the  ear  in  the 
quarters,  the  body  in  the  earth.  The  word  'Atman' 
here  means  the  ether  of  the  heart,  which  is  the  seat  of 
the  self:  it  is  merged  in  the  external  ether.  The  hair 
on  the  body  is  merged  in  the  herbs,  that  on  the  head 
is  merged  in  the  trees,  and  the  blood  and  the  seed  are 
deposited  in  water:  The  word  'deposited'' indicates 
that  they   are  again  withdrawn.1    In  every  case  the 

1  When  a  new  body  is  taken. 
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words  'vocal  organ'  etc.  refer  to  their  presiding  deities  ; 
the  organs  themselves  do  not  depart  before  liberation. 
When  the  presiding  deities  cease  to  work,  the  organs 
become  like  tools,  such  as  a  bill-hook,  laid  down  ;  and 
the  agent,  man,  being  disembodied,  is  helpless.  So 
the  question  is  being  asked  regarding  his  support, 
'Where  is  then  the  man?' — i.e.  on  what  does  he  then 
rest?  The  question  is:  'What  is  that  support  resting 
on  which  he  again  takes  the  body  and  organs,  and 
•which  starts  the  bondage  known  as  the  Grahas  and 
Atigrahas?' 

The  answer  is  being  given:  'Exponents  of 
different  schools  have  put  forward  different  things, 
viz.  nature,1  chance,  time,  work,  destiny,  mere  con- 
sciousness and  void,  as  the  support  in  question. 
Therefore,  being  open  to  various  disputes,  the  truth 
cannot  be  ascertained  by  the  usual  method  of  defeat- 
ing the  opponent.  If  you  want  to  know  the  truth  in 
this  matter,  give  me  your  hand,  dear  Artabhdga,  we 
will  decide  this  question  that  you  have  asked  between 
ourselves.  Why?  Because  we  cannot  decide  it  in  a 
crowd,  and  we  must  retire  to  a  solitary  place  to 
discuss  it.'  They  went  out,  etc.,  is  the  narration  of 
the  Sruti.  What  Yajfiavalkya  and  Artabhaga  did  after 
retiring  to  the  solitary  place  is  being  stated :  They  went 
out  of  the  crowded  place  and  talked  it  over.  First 
they  took  up  one  after  another  the  different  conven- 
tional views  on  the  subject  and  discussed  them.    listen 

1  These  are  advocated  respectively  by  the  Mimaihsakaa, 
materialists,  astrologers,  Vaidikas,  believers  in  the  gods, 
idealists  and  nihilists — the  last  two  being  Buddhist  schools. 
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what  they  Mentioned  at  the  end  of  the  discussion,  after 
refuting  all  the  tentative  views.  There  they  mentioned 
only  work  as  the  support  which  caused  the  repeated 
taking  of  the  body  and  organs.  Not  only  this  ;  having 
accepted  time,  work,  destiny  and  God  as  causes,  what 
they  praised  there  was  also  only  work.  Since  it  is 
decided  that  the  repeated  taking  of  the  body  and 
organs,  known  also  as  the  Grahas  and  Atigrahas,  is 
due  to  work,  therefore  one  indeed  becomes  good 
through  good  work  enjoined  by  the  scriptures,  and 
becomes  its  opposite,  evil,  through  the  opposite  or  evil 
work.  When  Yajnavalkya  thus  answered  his  ques- 
tions, Artabhaga,  of  the  line  of  Jaratkdru,  thereupon, 
finding  it  impossible  to  dislodge  him,  kept  silent. 


SECTION  III 

Bondage  in  the  form  of  the  Grahas  and  Atigrahas 
(organs  and  objects)  has  been  described  ;  that  which 
together  with  its  cause  binds  a  man  so  that  he  trans- 
migrates, and  freed  from  which  he  is  liberated,  is 
death  ;  and  liberation  from  this  is  possible,  because 
there  is  the  death  of  death.  The  liberated  man  does 
not  go  anywhere  ;  it  has  been  decided  that  everything 
about  him  is  gone,  leaving  only  the  name,  as  when  a 
light  goes  out.  Though  the  bodies  and  organs  of  those 
that  transmigrate  and  those  that  are  going  to  be 
liberated  (at  death)  are  equally  connected  with  their 
causes,  the  bodies  and  organs  of  the  liberated  are  for 
ever  discarded,  while  those  of  the  transmigrating  are 
repeatedly  taken  up — owing,  as  has  been  decided  after 
a  discussion,  to  work  ;  and  when  that  is  exhausted, 
everything  is  destroyed  save  only  the  name,  and  this 
is  liberation.  That  work  is  either  good  or  evil,  for  it 
has  been  decided:  'One  indeed  becomes  good  through 
good  work,  and  evil  through  evil  work'  (III.  ii.  13). 
Relative  existence  is  due  to  these.  Of  these,  evil  work 
subjects  a  man  to  sufferings  through  repeated  births 
and  deaths  in  moving  and  stationary  bodies — naturally 
full  of  pain — including  those  of  lower  animals,  spirits 
and  the  denizens  of  hell.  All  this  is  as  well  known  to 
anybody  as  the  royal  road  ;  the  Sruti  here  pays  atten- 
tion only  to  good  work,  which  is  in  harmony  with  the 
scriptures:     'One  indeed  becomes  good  through  good 
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work.'  And  the  Srutis  and  Smrtis  are  unanimous  on 
the  point  that  good  work  alone  leads  to  all  that  man 
aspires  after.  Now  liberation  is  a  cherished  object  with 
man  ;  so  one  may  think  that  it  too  is  attainable  through 
work.1  Moreover,  as  the  work  is  better  and  better, 
the  result  also  is  so  ;  hence  one  may  presume  that  a 
high  degree  of  excellence  in  the  work  may  lead  to 
liberation  ;  this  idea  has  to  be  removed.  The  result  of 
excellent  work  coupled  with  meditation  is  this  much 
only,  for  work  and  its  result  are  confined  to  the  mani- 
fested universe  of  name  and  form.  Work  has  no  access 
to  that  (liberation)  which  is  not  an  effect,  is  eternal, 
unmanifested,  beyond  name  and  form,  and  devoid  of 
the  characteristics  of  action  with  its  factors  and  results. 
And  where  it  has  access,  it  is  just  the  relative  world. 
It  is  to  bring  out  this  idea  that  the  present  secbon  is 
introduced. 

Some  say:  Disinterested  work  coupled  with 
meditation  may  produce  a  different  kind  of  effect,  as 
poison  or  curd,  for  instance,  may  (with  the  help  of 
charms  or  sugar,  respectively). 

Reply  :  No,  for  liberation  is  not  an  effect — it  is 
but  the  destruction  of  bondage,  not  a  created  thing. 
And  we  have  already  said  that  bondage  is  ignorance, 
which  cannot  be  destroyed  by  work,  for  work  can 
function  only  in  the  visible  realm.  Production,  attain- 
ment, modification  and  purification  are  the  functions  of 
work.  In  other  words,  work  can  produce,  or  bring 
within  reach,  or  modify,  or  purify  something  ;  it  has 

1  Scriptural  or  ritualistic  work  is  meant ;  so  throughout 
the  following  discussion. 
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no-  other  function  besides  these,  since  nobody  knows 
about  it.  And  liberation  is  not  one  of  these  ;  we  have 
already  said  that  it  is  simply  hidden  by  ignorance. 

Objection  :  True.  We  admit  that  work  alone  is 
of  such  a  nature  ;  but  disinterested  work  coupled  with 
meditation  is  of  a  different  nature.  It  is  common 
experience  that  things  known  to  have  a  particular 
property,  such  as  poison  or  curd,  display,  in  combina- 
tion with  special  knowledge,  charms  or  sugar,  for 
instance,  quite  a  different  property.  Why  not  admit 
the  same  about  work? 

Reply  :  No,  for  there  is  no  evidence  in  support. 
In  other  words,  there  is  not  one  evidence — neither 
perception,  nor  inference,  nor  comparison,  nor  presump- 
tion, nor  scriptural  statement  to  prove  that  work  has 
any  other  function  but  those  enumerated  above. 

Objection  :  Since  there  is  no  other  result  (but 
liberation),  the  injunctions  (about  rites)  would  other- 
wise be  meaningless  ;  this,  to  be  sure,  is  a  proof.  To 
be  explicit:  The  regular  rites  must  not  be  supposed  to 
have  heaven  as  the  result,  on  the  analogy  of  the 
Visvajit  sacrifice.1  Nor  is  any  specific  result  mentioned 
in,  the  Srutis  ;  all  the  same  they  are  enjoined.  So  on 
the  principle  of  the  residuum,  liberation  is  understood 
to  be  their  result,  for  otherwise  people  will  not  care  to 
perform  them. 

Reply  :    Is   it   not   the   analogy   of   the   Visvajit 

1  The  scriptures  enjoin  the  performance  of  the  Visvajit 
sacrifice,  but  do  not  mention  any  specific  result  of  it.  Yet 
there  must  be  some  result  to  induce  people  to  perform  it. 
In  all  such  cases  the  practice  is  to  consider  heaven  as  that 
result. 
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sacrifice  over  again,  since  liberation  is  supposed  to  be 
the  result  in  question?  Unless  some  result,  be  it 
liberation  or  anything  else,  is  presumed,  people  would 
not  care  to  perform  them  ;  so  liberation  is  presumed  to 
be  that  result  by  presumption  from  scriptural  state- 
ments,1 as  in  the  case  of  the  VisVajit  sacrifice.  Such 
being  the  case,  how  do  you  say  that  the  analogy  of  the 
Visvajit  sacrifice  will  not  apply  here?  You  presume  a 
iesult,  and  yet  deny  that  it  is  on  the  analogy  of  the 
Visvajit  sacrifice.    This  is  self-contradiction. 

Objection :    Suppose  we  say  that  liberation  is  not 
a  result  at  all? 

Reply  :  You  cannot,  for  then  you  will  be  giving 
up  your  proposition.  You  have  stated  that  work,  like 
poison,  curd,  etc.,  can  produce  a  different  result.  Now, 
if  liberation  is  not  at  all  a  result,  the  effect  of  work,  it 
will  go  against  your  proposition  ;  and  if  it  is  the  effect 
of  work,  you  must  show  where  it  differs  from  other 
results  of  the  kind  such  as  heaven.  If,  on  the  other 
hand,  it  is  not  the  effect  of  work,  you  must  explain 
what  you  mean  by  saying  that  it  is  the  result  of  the 
regular  rites  ;  and  you  cannot  maintain  that  there  is  a 
difference  merely  because  of  the  use  of  two  different 
words,  'effect'  and  'result.'  If  you  say  thatjiberation 
is  not  a  result  and  yet  it  is  produced  by  the  regular 
rites,  or  that  it  is  the  'result'  of  the  regular  rites,  but 
not  their  'effect,'  you  will  be  contradicting  yourself,  a9  . 
if  you  said,  'Fire  is  cold.' 

Objection :    Suppose  we  say  that  it  is  like  knowl- 

1  To  uphold  the  power  of  scriptural  injunctions  to  induce 
people  to  perform  the  regular  rites. 
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edge?  Just  as  liberation,  although  not  produced  by 
knowledge,  is  yet  said  to  be  the  effect  of  knowledge,  so 
why  not  take  it  to  be  the  effect  of  work  in  that  sense? 

Reply :  No,  for  knowledge  dispels  ignorance. 
Because  knowledge  removes  the  obstruction  of  igno- 
rance, liberation  is  metaphorically  said  to  be  the  effect 
of  knowledge  ;  but  work  cannot  dispel  ignorance.  And 
we  cannot  imagine  any  other  obstruction  to  liberation 
but  ignorance  that  can  be  removed  by  work,  for  it  is 
eternal  and  identical  with  the  self  of  the  aspirant. 

Objection  :  Suppose  we  say  work  removes  that 
ignorance  ? 

Reply :  No,  for  it  is  something  quite  different. 
Ignorance,  which  is  non-manifestation,  is  the  opposite 
of  knowledge,  which  is  manifestation  ;  but  work  is  not 
the  opposite  of  ignorance,  and  is  therefore  entirely 
different  from  knowledge.  Ignorance,  whether  it  means 
the  want  of  knowledge,  or  doubt,  or  a  false  notion,  is 
always  removable  by  knowledge,  but  not  by  work  in 
any  of  its  forms,  for  there  is  no  contradiction  between " 
ignorance  and  work. 

Objection  :  Let  us  then  presume  that  work  has  an 
unseen  power  of  dispelling  ignorance. 

Reply  :  No  ;  when  it  is  clear  that  knowledge  will 
dispel  ignorance,  it  is  unreasonable  to  presume  such  an 
unseen  power  in  work.  As  when  it  is  clear  that  thresh- 
ing will  husk  paddy,  we  do  not  presume  that  it  will  be 
done  without  our  knowledge  by  the  regular  rites  like 
the  Agnihotra,  similarly  we  do  not  attribute  the  cessa- 
tion of  ignorance  to  the  unseen  power  of  the  regular 
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rites  ;  and  we  have  repeatedly  said  that  knowledge  and 
work  are  contradictory.  That  kind  of  knowledge  which 
does  not  clash  with  work  has  been  mentioned  as  lead- 
ing to  the  world  of  the  gods,  as  in  the  Sruti  passage, 
'Through  knowledge  (meditation)  the  world  of  the 
gods  (is  attained)'  (I.  v.  16).  Moreover,  if  some  result 
must  be  presumed  for  the  regular  rites  mentioned  in 
the  Srutis,  should  it  be  that  which  clashes  with  work, 
which  cannot  possibly  be  the  effect  Of  substance,  attri- 
bute, or  action,  and  over  which  work  is  never  known 
to  have  any  power,  or  should  it  rather  be  that  result 
over  which  work  is  known  to  have  power,  and  which 
harmonises  with  work?  If  those  rites  must  be  pre- 
sumed to  have  some  result  to  induce  people  to  perform 
them,  then,  since  presumption  from  scriptural  state- 
ments is  fulfilled  by  the  assumption  of  a  result  that 
harmonises  with  them,  neither  liberation,  which  is 
eternal,  nor  the  cessation  of  the  ignorance  that  obstructs 
it,  can  be  supposed  to  be  this  result  ;  for  the  former 
kind  of  result  would  be  in  keeping  with  the  nature  of 
work,  and  would  be  a  subject  where  it  is  known  to 
function. 

Objection  :  We  maintain  that  on  the  principle  of 
the  residuum  liberation  must  be  supposed  to  be  this 
result.  To  explain:  All  rites  produce  those  results 
(heaven,  animals,  children,  etc.).  Barring  the  other 
kind  of  result,  however,  we  do  not  find  anything  else 
that  can  be  supposed  to  be  the  result  of  the  regular 
rites  ;  only  liberation  is  left,  and  it  is  a  result  coveted 
by  the  knowers  of  the  Vedas.  Therefore  that  must  be 
supposed  to  be  the  result  in  question. 
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Reply  :  No,  for  since  the  individual  results  of 
those  rites  may  be  infinite  in  number,  you  cannot 
apply  the  principle  of  the  residuum.  No  one  who  is 
not  omniscient  can  assert  that  the  objects  desired  by 
men  as  the  results  of  their  work,  or  the  means  of  attain- 
ing them,  or  the  desires  themselves  are  so  many  in 
number  ;  for  they  have  no  fixed  place,  time,  or  cause, 
and  are  regulated  by  the  kind  of  result  that  men  seek. 
Again,  as  each  individual  has  various  desires,  the 
results,  as  also  their  means,  are  necessarily  infinite  ; 
and  because  they  are  infinite,  it  is  impossible  for  any 
one  to  know  exactly  how  many  they  are.  So,  when 
the  exact  number  of  the  results  and  their  means  is  un- 
known, how  can  liberation  be  proved  to  be  the  only 
remaining  item? 

Objection  :  But  it  is  the  only  remaining  item  out- 
side the  results  of  work  as  a  class.  To  be  explicit: 
Although  the  objects  desired  and  their  means  are 
infinite,  they  all  alike  fall  within  the  category  of  results 
of  work  ;  but  liberation,  not  being  the  result  of  work, 
would  be  left  out  ;  hence,  being  the  only  remaining 
item,  it  should  be  taken  to  be  the  result  in  question. 

Reply  :  No,  for  according  to  you  it  is  the  result 
of  the  regular  rites,  and  therefore  belongs  to  the  same 
category  as  the  other  results  of  work  ;  hence  it  cannot 
be  counted  as  the  residuum.  Therefore  we  must  con- 
clude that  presumption  from  scriptural  statements  is 
fulfilled,  since  there  is  another  way  of  solving  the 
problem,  viz.  by  supposing  that  any  one  of  the  func- 
tions of  production,  attainment,  modification  and 
purification  is  the  result  of  the  regular  ritea. 
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Objection  :  Suppose  we  say  that  liberation  is  one 
of  the  four? 

Reply :  No,  for  being  eternal,  it  cannot  be 
produced,  and  cannot  also  be  modified  ;  for  the  same 
reason,  as  also  not  being  of  the  nature  of  a  means,  it 
cannot  be  purified  either  ;  for  only  a  thing  that  serves 
as  a  means  can  be  purified,  as  the  sacrificial  vessel  or 
clarified  butter  by  the  sprinkling  of  water,  and  so  on. 
Nor  is  liberation  purified  in  the  sense  of  being  the  effect 
of  a  process  of  improvement,  as  a  sacrificial  post  etc. 
(carved  out  of  a  block  of  wood  and  the  like). 

Objection  :  Then  by  the  principle  of  the  residuum 
it  must  be  attainable.    • 

Reply :  Not  attainable  either,  because  it  is 
identical  with  the  Self  and  one. 

Objection :  Since  the  regular  rites  differ  from 
other  kinds  of  work,  their  results  too  ought  to  be 
different.     . 

Reply  :  No  ;  since  they  are  equally  work,  why 
should  not  their  results  be  similar  to  those  of  other 
kinds  of  work? 

Objection :  Suppose  we  say,  because  different 
causes  operate  in  the  two  cases? 

Reply  :  No,  for  the  case  is  analogous  to  that  of 
the  Ksamavati  sacrifice  etc.  For  instance,  when  the 
sacrificial  fire  burns  a  house,  this  particular  sacrifice  is 
performed  ;  we  have  also  the  injunction,  'When  a 
vessel  containing  oblations  is  broken,  or  when  the 
contents  are  spilt,  an  offering  should  be  made  in  the 
fire';  and  in  these  occasional  rites  liberation  is  not 
supposed  to  be  the  result.    Similarly  the  regular  rites. 
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not  being  different  from  them,  on  account  of  their 
dependence  on  certain  circumstances — the  Srutis,  for 
instance,  enjoin  them  for  life — cannot  have  liberation 
as1  their  result.  (To  give  a  different  illustration:) 
Light  is  an  auxiliary  to  everyone's  vision  of  colour  ; 
but  owls  etc.  cannot  see  in  light — their  eyes  differing 
in  this  respect  from  those  of  others.  But  because  of 
this  difference  we  do  not  suppose  that  their  eyes  can 
also  perceive  taste  etc.,  for  we  have  no  knowledge  of 
any  such  power  on  their  part.  Any  peculiarity  is 
admissible  only  in  that  respect  about  which— maybe 
after  going  far  afield1  in  the  search — we  have  certain 
knowledge. 

You  spoke  of  the  regular  rites  producing  a 
different  effect  like  poison,  curd,  and  so  forth  in 
conjunction  with  special  knowledge,  charms,  sugar, 
etc.  Let  them  do  so  ;  we  accept  this  view,  and  there 
is  no  dispute  over  this  point.  In  other  words,  if  you 
maintain  that  disinterested  work  coupled  with  medi- 
tation produces  a  different  kind  of  effect,  we  do  not 
contest  this  point  ;  for  between  two  persons,  one 
sacrificing  to  the  gods  and  the  other  sacrificing  to  the 
Self,  the  Srutis  state  the  superiority  of  the  latter  in  the 
following  passages:  'One  who  sacrifices  to  the  Self  is 
better  than  one  who  sacrifices  to  the  gods,'  etc.  (S.  XI, 
II.  vi.  13,  adapted),  and  'That  alone  which  is  performed 
with  the  help  of  meditation  (is  stronger),'  etc.  (Ch.  I. 
i.  10).  The  phrase  'sacrificer  to  the  Self.'  used  "by 
Manu  in  connection  with  the  knowledge  of  the  Supreme 
Self  in  the  stanza,  'Seeing  (himself  in  all  and  all  in 

>  From  the  human  kingdom,  as  in  the  present  case. 
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himself)  he  becomes  a  sacrificer  to  the  Self  (and  attains 
independence)'  (M.  XII.  91),  means  that  simply  by 
his  sameness  of  vision  he  becomes  a  sacrificer  to  the 
Self.1  Or  the  phrase  may  have  been  used  having 
regard  to  the  aspirant's  former  condition.  The 
sacrificer  to  the  Self  performs  the  regular  rites  for  self- 
purification,  as  we  know  from  the  Sruti  text,  'This 
particular  part  of  my  body  is  being  purified  by  this 
(rite)'  (g.  XI.  11.  vi.  13).  Similarly  the  Smrtis  too  in 
the  passage,  'Through  the  sacrifices  relating  to  con- 
ception,' etc.  (M.  II.  27),  show  that  the  regular  rites 
purify  the  body  and  organs.  Purified  by  those  rites, 
the  sacrificer  to  the  Self  attains  the  sameness  of  vision  ; 
either  in  this  or  in  some  future  life  he  attains  Self- 
realisation.  The  meaning  is  that  by  his  sameness  of 
vision  he  becomes  independent.  The  phrase  'sacrificer 
to  the  Self  has  been  used  having  regard  to  his  former 
condition — to  show  that  the  regular  rites  combined 
with  meditation  help  towards  realisation. 

Moreover,  passages  like,  'Sages  are  of  opinion 
that  the  attainment  of  oneness  with  Viraj,  the  world- 
projectors,  Yama,  Hiranyagarbha  and  the  Undifferen- 
tiated is  the  highest  result  produced  by  Sattva  or  pune 
materials  (rites  coupled  with  meditation)'  (M.  XII.  50),  . 
and  '(They)  are  merged  in  the  five  elements'  (Ibid.  90), 
show  the  mergence  in  the  elements  in  addition  to  the 
attainment  of  the  status  of  the  gods.  Those  who  read 
the  latter  passage  as,  '(They)  transcend  the  five 
elements,'  betray  a  very  poor  knowledge  of  the  Vedaa, 

1  So  it  is  a  tribute  to  the  knowledge  of  Brahman. 
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and  as  such  may  be  left  oat  of  account.  The  passages 
in  question  tire  not  to  be  dismissed  as  mere  eulogy,  for 
the  chapter  in  which  they  occur  treats  of  the  results 
of  work  culminating  in  oneness  with  Hiranyagarbha, 
and  of  Self-knowledge,  which  is  distinct  from  work, 
and  these  correspond  exactly  to  the  ritualistic  portion 
(of  the  Vedas)  and  the  Upanisads,  respectively. 
Besides  we  find  that  the  non-performance  of  prescribed 
rites  and  the  doing  of  forbidden  acts  results  in  degrada- 
tion to  the  state  of  stationary  objects,  dogs,  hogs,  or 
the  like  ;  and  we  also  come  across  spirit  existences  like 
the  'vomit-eaters.' 

I 

Besides,    none    can    think    of   any    prescribed    or 

forbidden  acts  other  than  those  mentioned  in  the 
Srutis  and  Smrtis,  the  non-performance  or  perform- 
ance, respectively,  of  which  would  cause  one  to 
become  a  spirit,  a  dog,  a  hog,  a  stationary  object,  or 
the  like — results  the  existence  of  which  we  know  from 
perception  or  inference  ;  and  none  denies  that  these 
states  are  the  results  of  past  actions.  Therefore,  just 
as  these  lower  states — spirit,  animal,  or  stationary 
existences — are  the  results  of  one's  non-performance  of 
the  prescribed  rites  or  performance  of  the  forbidden 
acts,  similarly  we  must  understand  that  the.  higher 
results  culminating  in  oneness  with  Hiranyagarbha  are 
as  much  the  results  of  past  actions.  Hence  the  passages 
in  question  are  not  to  be  taken  as  mere  stories 
concocted  for  the  sake  of  eulogy,  like  'He  cut  off  his 
own  omentum'  (Tai.  S.  II.  i.  i.  4),  'He  cried'  (Ibid. 
I.  v.  i.  1),  and  so  on. 

.   Objection :    If    those    passages    are    not    stories. 
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the  subject  under  discussion  (work  and  its  results)  also 
must  be  so. 

Reply  :  Let  it  be  ;  this  much  only  (the  absence 
of  examples  to  the  contrary)  does  not  contradict  the 
reality  of  the  subject  under  discussion,  or  invalidate 
our  position.  Nor  can  you  say  that  the  positions 
referred  to  in  the  passage,  'Viraj,  the  world-projectors,' 
etc.  (M'.  XII.  50),  are  the  results  of  rites  with  material 
.  ends  ;  for  these  are  stated  to  produce  an  equality  of 
status  with  the  gods.  Therefore  the  regular  rites  and 
rites  like  the  Sarvamedha  and  horse  sacrifice  performed 
by  persons  with  ^elfish  motives  lead  to  the  attainment 
of  oneness  with  Hiranyagarbha  and  so  on.  But  in 
the  case  of  those  who  perform  the  regular  rites  dis- 
interestedly, just  for  the  purification  of  the  mind,  they 
help  towards  realisation.  The  Smrti  says,  'This  body 
is  made  fit  for  the  realisation  of  Brahman  (by  them)' 
(M.  II.  28).  Because  these  rites  indirectly  help  those 
people,  they  are  aids  to  realisation  as  well  ;  so  there 
is  no  contradiction.  That  this  is  the  meaning,  we 
shall  explain  at  the  end  of  the  story  of  Janaka  in 
Chapter  IV  (pp.  752,  754 — 755).  You  cited  the  ex- 
amples of  poison,  curd,  etc.  (producing  altogether 
different  results  under  special  circumstances);  they  are 
not  open  to  disputation,  being  matters  of  perception  and 
inference.  But  that1  which  is  to  be  known  exclusively 
from  the  scriptures,  cannot,  in  the  absence  of  explicit 
statements  to  that  effect,  be  imagined  to  have  properties 
similar  to  those  of  poison,  curd,  etc.   Nor  are  the  Srutis 


1  Ritualistic  work  combined  with  meditation. 
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supposed  to  have  authority  in  matters  which  are  con- 
tradicted by  other  means  of  knowledge,  as  for  instance 
if  they  said,  'Fire  is  cold  and  wets  things.'  If,  how- 
ever, a  passage1  is  ascertained*  to  have  the  meaning 
given  by  the  Srutis,  then  the  evidence3  of  the  other 
means  of  knowledge  must  be  held  to  be  fallacious.  For 
instance,  the  ignorant  think  of  fire-fly  as  fire,  or  of 
the  sky  as  a  blue  surface  ;  these  are  perceptions  no 
doubt,  but  when  the  evidence  of  the  other  means  of 
knowledge  regarding  them  has  been  definitely  known 
to  be  true,  the  perceptions  of  the  ignorant,  although 
they  are  definite  experiences,  prove  to  be  fallacious. 
Therefore,  the  authority  of  the  Vedas  being  inviolable, 
a  Vedic  passage  must  be  taken  exactly  in  the  sense 
that  it  is  tested  to  bear,  and  not  according  to  the 
ingenuity  of  the  human  mind.  The  sun  does  not 
cease  to  reveal  objects  because  of  the  ingenuity  of  the 
human  mind  ;  similarly  the  Vedic  passages  cannot  be 
made  to  give  up  their  meaning.  Therefore  it  is  proved 
that  work4  does  not  lead  to  liberation.  Hence  the 
present  section  is  introduced  to  show  that  the  results 
of  work  are  within  the  pale  of  relative  existence. 

Stan*  I     JT?g  WW  1*hraiH,  &  133355^1  «M«H*l 

1  For  example,    'Thou  art  That.' 

*  By  the  six  tests,  viz.  beginning,  conclusion,  repetition, 
originality,  result,  eulogy  and  demonstration.  See  the  Ved- 
antasaru,  paragraph  183  et  seq. 

'  Dualistic  evidence. 

'Ritualistic   work — even   if  combined    with  .meditation. 
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1.  Then  Bhujyu,  the  grandson  of  Lahya, 
asked  him.  '  Yajiiavalkya,'  said  he,  'we  tra- 
velled in  Madra  as  students,  and  we  came  to  the 
house  of  Pataiicala,  of  the  line  of  Kapi.  His 
daughter  was  possessed  by  a  Gandharva.  We 
asked  him,  "  Who  are  you?  "  He  said,  "lam 
Sudhanvan,  of  the  line  of  Angiras."  When  we 
asked  him  about  the  limits  of  the  world,  we 
said  to  him,  "  Where  were  the  descendants  of 
Pariksit?"  And  I  ask  you,  Yajiiavalkya,  where 
were  the  descendants  of  Pariksit?  (Tell  me) 
where  were  the  descendants  of  Pariksit?' 

Then,  when  the  descendants  of  Jaratkara  had 
stopped,  the  grandson  of  Lahya  named  Bhujyu  asked 
him,  Yajiiavalkya,  whom  we  are  discussing.  'Ydjha- 
vulkya,'  said  he.  The  meditation  on  the  horse  sacrifice 
has  been  spoken  of  at  the  beginning  of  the  book,  and 
this  sacrifice  produces  both  collective  and  individual 
results.  Whether  combined  with  meditation,  or  per- 
formed exclusively  through  it,  it  is  the  highest  of  all 
rites.  The  Smrti  says,  'There  is  nothing  more  heinous 
than  killing  a  noble  Brahmana  nor  anything  more 
meritorious  than  the  horse  sacrifice,'  for  through  it 
one  attains  the  collective  as  well  as  individual  results. 
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Of  these,  whatever1  is  within  the  universe  has  been 
shown  to  be  the  individual  results  of  the  horse  sacrifice. 
While  it  has  been  said,  'Death3  becomes  his  self,  and 
he  becomes  one  with  these  deities'  (I.  ii.  7).  This 
Death  is  Hunger,  and  is  variously  called  Cosmic 
Intelligence,  the  Aggregate,  the  First-born,  Air,  Cosmic 
Energy,  Satya  and  Hiranyagarbha.  That  which  is 
the  essence  of  the  whole  universe,  individual  and 
collective,  which  is  the  inner  self  or  subtle  body  of  all 
beings,  the  essence  of  the  subtle,  in  which  the  actions 
of  all  beings  inhere,  and  which  is  the  highest  result 
of  rites  as  well  as  of  the  meditations  connected  with 
them — has  the  manifested  universe  for  its  field.  How 
far  is  its  range — what  is  its  extent,  spreading  all  round 
like  a  globe,  has  to  be  stated.  If  this  is  done,  the 
entire  world  of  bondage  will  have  been  described.  In 
order  to  show  the  extraordinary  character  of  the  medi- 
tation on  the  identity  with  that  universe,  collective 
and  individual,  Bhujyu  mentions  an  incident  of  his 
own  life.  He  thinks  of  confusing  his  oppenent  by 
this  means. 

'We  travelled  in  the  territory  called  Madra  as 
students,  observing  the  appropriate  vow  for  study,  or 
as  priests  called  Adhvaryus,  and  we  came  to  the  house 
of  Patancala,  of  the  line  of  Kapi.  His  daughter  was 
possessed  by  a  Gandharva/  some  being  other  than 
human  ;  or  the  word  may  mean  the  fire  that  is 
worshipped  in  the  house — the  god  who  is  a  priest  (to 
the  gods)i  We  conclude  thus  from  his  special 
knowledge,  for  an  ordinary  being  cannot  possibly  have 

1  The  reference  is  to  the  gods  such  as  fire,  sun  and  air. 

1  This  is  the  collective  result. 
/ 
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such  knowledge.  'We  all  sat  round  him  and  asked 
him,  "Who  are  you? — What  is  your  name,  and  what 
kind  of  being  are  you?"  He,  the  Gandharva,  said, 
"I  am  named  Sudhanvan,  of  the  line  of  Angiras." 
When  we  asked  him  about  the  limits  of  the  world,  we, 
among  that  group  desirous  of  knowing  the  extent  of 
the  cosmic  orb,  priding  ourselves  upon  our  good  for- 
tune, said  to  him — what? — "Where  were  the  descend- 
ants of  Pariksit?"1  And  the  Gandharva  told  us  all 
about  it.  So  I  have  been  instructed  by  a  celestial 
being,  and  you  do  not  have  that  knowledge  ;  hence 
you  are  defeated.'  This  is  his  idea.  'Being  possessed 
of  this  revealed  knowledge  from  the  Gandharva,  /  ask 
you,  Yajnavalkya,  where  were  the  descendants  of 
Pariksit?  Do  you  know  this,  Yajnavalkya?  Tell  me, 
I  ask  you,  where  were  the  descendants  of  Pariksit?' 

qSft ,  craratf  *&*s  sircr,  *T*5T  *%***:  q**, 
yi4iH«tAwn*i!iiJ  5    ?nf^«5[:    nquff   ajc^r   «rra% 

«*rf**i    sat * s^afewfireTOm ir 11   *ft 

1  Their  names  are  given  in  S.  XIII.  v.  iv.  1-3. 
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2.  Yajnavalkya  said,  '  The  Gandharva 
evidently  told  you  that  they  went  where  the 
performers  of  the  horse  sacrifice  go.'  '  And 
where  do  the  performers  of  the  horse  sacrifice 
go?'  'Thirty-two  times  the  space  covered  by 
the  sun's  chariot  in  a  day  makes  this  world; 
around  it,  covering  twice  the  area,  is  the  earth; 
around  the  earth,  covering  twice  the  area,  is  the 
ocean.  Now,  as  is  the  edge  of  a  razor,  or  the 
wing  of  a  fly,  so  is  there  just  that  much  opening 
at  the  junction  (of  the  two  halves  of  the  cosmic 
shell).  (Through  that  they  go  out).  Fire,  in 
the  form  of  a  falcon,  delivered  them  to  the  air; 
the  air,  putting  them  in  itself,  took  them  where 
the  (previous)  performers  of  the  horse  sacrifice 
were.'  Thus  did  the  Gandharva  praise  the  air.1 
Therefore  the  air  is  the  diversity  of  individuals, 
and  the  air  is  the  aggregate.  He  who  knows  it 
as  such  conquers  further  death.  Thereupon 
Bhujyu,  the  grandson  of  Lahya,  kept  silent. 

Yajnavalkya  said,  'The  Gandharva  evidently  told 
you  that  they,  the  descendants  of  Pariksit,  went  where 
the  performers  of  the  horse  sacrifice  go.'  The  particle 
'vai'  recalls  a  past  incident.  When  his  question  was 
answered,  Bhujyu  asked,  'And  where  do  the  perform- 
ers of  the  horse  sacrifice  go?'  With  a  view  to  telling 
where  they  go,  Yajnavalkya  described  the  dimensions 


1  As  symbolising  the  cosmic  vital  force. 
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of  the  cosmic  orb :     Thirty-two  times  the  space  covered 
by    the   sun's   chariot   in   a   day   makes    this   world, 
surrounded  by  the  mountain  Lokaloka.    This  is  the 
world  which   constitutes  the   body  of  Viraj,   and  in 
which  people  reap  the  fruits  of  their  past  actions.    This 
much  is  the  Loka  ;  beyond  this  is  the  Aloka.    Around 
it,  covering  twice  the  area  of  this  world  is  the  earth. 
Similarly  around  the  earth,  covering  twice  the  area, 
is  the  ocean,  which  the  writers  of  the  Puranas  name 
after  rain-water.    Now  the  size  of  the  opening  at  the 
junction  of  the  two  halves  of  the  cosmic  shell  is  being 
given.    Through  this  opening  as  an  exit  the  performers 
of  the  horse  sacrifice  go  out  and  spread.    Now,  as  is 
the  edge  of  a  razor,  or  the  wing  of  a  fly  possessed  of 
fineness,   so  is  there  just  that  much  opening  at   the 
junction  (of  the  two  halves  of  the  cosmic  shell).    The 
word  Tndra'  is  a  synonym  of  God  ;  here  it  refers  to 
the  fire  which  is  kindled  in  the  horse  sacrifice,  and  the 
meditation  on  which  has  been  described  in  the  words, 
'His  head  is  the  east,'  etc.    (I.  ii.  3).    Fire,  in  the 
form  of  a  falcon,   with   wings,   tails,   etc.,   delivered 
them,  the  descendants  of  Pariksit,  who  had  performed 
the  horse  sacrifice  and  had  attained1  fire  to  the  air, 
because,  being  gross,  it  itself  had  no  access  there.    The 
air,  putting  them  in  itself,  making  them  a  part  of  itself, 
took  them  where  the  previous  performers  of  the  horse 
sacrifice  were.    Thus    did  the  Gandharva  praise  the 
air,  which  was  the  goal1   of  the  performers  of  the 
horse  sacrifice. 

The  story  is  finished  ;  but  the  Sruti  gives  us  the 
gist  of  it  directly,  stepping  out  of  the  garb  of  the  story. 

1  Being  the  cosmic  vital  force. 
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Because  the  air  (vital  force)  is  the  inner  self  of  all 
beings,  moving  and  stationary,  and  is  also  outside 
them,  therefore  the  air  is  the  diversity  of  individuals, 
in  forms  relating  to  the  body,  the  elements  and  the 
gods  ;  similarly  the  air  is  the  aggregate,  as  the  one 
cosmic  vital  force.  He  who  knows  it  as  such  attains 
identity  with  the  air  in  its  individual  as  well  as 
collective  form.  What  he  gains  by  this  is  being  stated: 
He  conquers  further  death,  i.e.  after  dying  once  he 
dies  no  more.  Thereupon,  when  his  question  was 
answered,  Bhujya,  the  grandson  of  Lahya,  kept  silent. 


SECTION  IV 

It  has  been  stated  that  a  man  under  the  control 
of  the   organs   and   objects    (Grahas   and  Atigrahas), 
which  are  themselves  directed  by  his  merits  and  de- 
merits,  repeatedly  takes  up  and   discards  the  organs 
and  objects  and  transmigrates.    And  the  perfection  of 
merits   has  been  explained  as  being  concerned  with 
the   manifested   universe,    collective   and   individual — 
being  the  identification   with  Hiranyagarbha  in  both 
those  aspects.     Now  the  question  arises  as  to  whether 
the  entity  that  transmigrates  under  the  control  of  the 
organs  and  objects  exists  or  does  not  exist  ;  and  if  it 
exists,  what  it  is  like.    So  it  is  to  teach  about  the  Self 
as  a   distinct  entity  that   the  question   of  Usasta  is 
introduced.        If    one    knows    It    as    unconditioned, 
naturally  free  from  action  and  its  factors,  one  is  freed 
from  the  above-mentioned  bondage  together  with  its 
stimulating    causes.      The    purpose    of    the    story    is 
already  known. 

ssrc  ?    »r  scroti  snfarfa  *i  ?r    sirem  serafow, 
srnftfer  *i  a  sircar  ^raTw?,  9  ^MtyrPifa  ^  a 

i.    Then  Usasta,   the  son  of  Cakra,  asked 
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him.  '  Yajnavalkya,'  said  he,  '  explain  to  me 
the  Brahman  that  is  immediate  and  direct — the 
self  that  is  within  all.'  '  This  is  your  self  that 
is  within  all.'  '  Which  is  within  all,  Yajna- 
valkya?' 'That  which  breathes  through  the 
Prana  is  your  self  that  is  within  all.  That  which 
moves  downwards  through  the  Apana  is  your. 
self  that  is  within  all.  That  which  pervades 
through  the  Vyana  is  your  self  that  is  within  all. 
That  which  goes  out  through  the  Udana  is  your 
self  that  is  within  all.  This  is  your  self  that  is 
within  all.' 

Then  Usasta,  the  son  of  Cakra,  asked  him, 
Yajnavalkya,  who  has  already  been  introduced.  The 
Brahman  that  is  immediate,  not  obstructed  from  the 
seer  or  subject  by  anything,  and  direct,  not  used  in 
a  figurative  sense,  like  the  ear  and  so  forth,  which  are 
considered  to  be  Brahman.  What  is  that?  The  self 
that  is  within  all.  The  word  'self  refers  to  the  inner 
(individual)  self,  that  being  the  accepted  meaning  of 
the  term.  The  words  'Yat'  and  'Yah'1  indicate  that 
the  self  familiar  to  all  is  identical  with  Brahman. 
Explain  that  self  to  me,  tell  about  it  clearly,  as  one 
shows  a  cow  by  taking  hold  of  its  horns,  as  much  as 
to  say,  "This  is  it.' 

Thus  addressed,  Yajnavalkya  replied,  'This  is 
your  self  that  is  within  all.'  The  qualification  'that 
is  within  all'  is  suggestive  of  all  qualifications  what- 


1  Neuter    and    masculine    forms    of    the    word    meaning 
'that'. 
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soever.      That  which  is  'immediate'  or  unobstructed, 

and  'direct'  or  used  in  its  primary  sense,  and  which 

is  'Brahman'  or  the  vastest,  the  self  of  all  and  within 

all— all  these  specifications  refer  to  the  self.     'What  is 

this  self  of  yours?'     'That  by  which  your  body  and 

organs  are  ensouled  is  your  self,  i.e.  the  self  of  the 

body  and  organs.'     'There  is  first  the  body  ;   within 

it  is  the  subtle  body  consisting  of  the  organs  ;  and  the 

third  is  that  whose  existence  is  being  doubted.     Which 

of  these  do  you  mean  as  my  self  that  is  within  all?' 

Thus    spoken    to,    Yajfiavalkya    said,     'That    which 

breathes  (lit.  does  the  function  of  the  Prana)  through 

the  Prana,  which  operates  in  the  mouth  and  nose,  in 

other  words,  "which  makes  the  Prana  breathe"  (Ke. 

I.  9),  is  your  self,  i.e.  the  individual  self  of  the  body 

and  organs.'    The  rest  is  similar  in  meaning.    That 

which  moves  downwards  through   the  Apdna,   Which 

pervades   through   the   Vydna — the  long  i  in  the  two 

verbs   is   a   Vedic   licence — by    which   the   body   and 

organs  are  made  to  breathe  and  do  other  functions, 

like  a  wooden  puppet.    Unless  they  are  operated  by 

an  intelligent  principle,  they  cannot  do  any  function 

such  as  breathing,   as  is  the  case  with  the  wooden 

puppet.     Therefore  it  is   by   being  operated   by  the 

individual  self,  which  is  distinct  from  them,  that  they 

breathe  and  do  other  functions,  as  does  the  puppet. 

Hence  that  principle  distinct  from  the  body  and  organs 

exists  which  makes  them  function. 

*r  gtarefoCTgrwnqqr:,   tot  fararqc,   «ral 
nh,  *mmxr  eft,    nq&fajwQy  *ra£r?    i$* 
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us  a  a^m  *rafcnc:  $  s»?nrt  «n?r^?ar  sraforc:  ? 
Jpgfar:,  st  tqqntfEta'iUH  foju«ft*n:  |    ***  «j  wioHi 

II  *ll     f%^ls<l*ui*ill 

2.  Usasta,  the  son  of  Cakra,  said,  '  You 
have  indicated  it  as  one  may  say  that  a  cow  is 
such  and  such,  or  a  horse  is  such  and  such. 
Explain  to  me  the  Brahman  that  is  immediate 
and  direct — the  self  that  is  within  all.'  '  This  is 
your  self  that  is  within  all.  '  '  Which  is  within 
all,  Yajnavalkya?'  '  You  cannot  see  that  which 
is  the  witness  of  vision;  you  cannot  hear  that 
which  is  the  hearer  of  hearing;  you  cannot  think 
that  which  is  the  thinker  of  thought;  you  cannot 
know  that  which  is  the  knower  of  knowledge. 
This  is  your  self  that  is  within  all;  everything 
else  but  this  is  perishable.'  Thereupon  Usasta, 
the  son  of  Cakra,  kept  silent. 

Usasta,  the  son  of  Cakra,  said :  As  somebody 
first  proposes  one  thing  and  then,  being  in  doubt,  may 
say  something  else — for  instance,  having  proposed  to 
point  out  a  cow  or  a  horse,  he  merely  describes  them 
through  certain  characteristics  of  theirs  such  as  walk- 
ing and  says,  'A  cow  is  that  which  walks,'  or  'A 
horse  is  that  which  runs' — so  you  too  have  indicated 
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Brahman  through  certain  characteristics  such  as 
breathing.  To  be  brief,  give  up  your  trick  prompted 
by  your  hankering  after  the  cows,  and  explain  to 
me  the  Brahman  that  is  immediate  and  direct — the  self 
that  is  within  all.  Yajnavalkya  replied:  I  adhere 
to  the  proposition  that  I  first  made,  that  your  self 
is  such  and  such  ;  it  is  exactly  as  I  have  described  it. 

You  asked  me  to  present  the  self  as  one  would  a 
jar  etc.  I  do  not  do  so,  because  it  is  impossible. 
Why  is  it  impossible?  Owing  to  the  very  nature  of 
the  thing.  What  is  that?  Its  being  the  witness  of 
vision  etc.,  for  the  self  is  the  witness  of  vision.  Vision 
is  of  two  kinds,  ordinary  and  real.  Ordinary  vision 
is  a  function  of  the  mind  as  connected  with  the  eye  ; 
it  is  an  act,  and  as  such  it  has  a  beginning  and  an 
end.  But  the  vision  that  belongs  to  the  self  is  like 
the  heat  and  light  of  fire  ;  being  the  very  essence  of 
the  witness,  it  has  neither  beginning  nor  end.  Because 
it  appears  to  be  connected  with  the  ordinary  vision, 
which  is  produced  and  is  but  a  limiting  adjunct  of  it, 
it  is  spoken  of  as  the  witness,  and  also  as  differen- 
tiated into  witness  and  vision.  The  ordinary  vision, 
however,  is  coloured  by  the  objects  seen  through  the 
eye,  and  of  course  has  a  beginning  ;  it  appears  to  be 
connected  with  the  eternal  vision  of  the  self,  and  is 
but  its  reflection  ;  it  originates  and  ends,  pervaded  by 
the  other.  It  is  therefore  that  the  eternal  vision  of  the 
self  is  metaphorically  spoken  of  as  the  witness,  and 
although  eternally  seeing,  is  spoken  of  as  sometimes 
seeing  and  sometimes  not  seeing.  But  as  a  matter  of 
fact  the  vision  of  the  seer  never  changes.    So  it  will  be 
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said  in  the  fourth  chapter,  'It  thinks,  as  it  were,  and 
shakes,  as  it  were'  (IV.  iii.  7),  and  'The  vision  of  the 
witness  can  never  be  lost'  (IV.  iii.  23). 

This  is  the  meaning  of  the  following  passage: 
You  cannot  see  that  which  is  the  witness  of  vision,  i.e. 
which  pervades  by  its  eternal  vision  the  act  of  our 
ordinary  vision.  This  latter,  which  is  an  act,  is 
affected  by  the  objects  seen,  and  reveals  only  colour 
(form),  but  not  the  inner  self  that  pervades  it.  There- 
fore you  cannot  see  that  inner  self  which  is  the  witness 
of  vision.  Similarly  you  cannot  hear  that  which  is  the 
hearer  of  hearing  ;  you  cannot  think  that  which  per- 
vades thought,  the  mere  function  of  the  mind  ;  you 
cannot  know  that  which  pervades  knowledge,  the 
mere  function  of  the  intellect.  This  is  the  very  nature 
of  the  thing  ;  therefore  it  cannot  be  shown  like  a 
cow  etc. 

Some1  explain  the  passage,  'You  cannot  see  the 
witness  of  vision,'  etc.  differently.  According  to 
them  'the  witness  of  vision'  means  'that  which  sees,' 
the  agent  or  cause  of  vision  in  general,  without  any 
distinction  of  kind.  In  other  words,  they  regard  the 
genitive  case  in  'of  vision'  as  having  an  objective 
force.  That  vision  is  caused  and  is  an  effect,  like  a 
jar.  The  suffix  in  the  word  'Drastr'  (witness)  indi- 
cates agency.  Therefore,  these  commentators  opine, 
the  expression  'the  witness  of  vision'  means  'the 
agent  of  vision.'  But  they  fail  to  see  that  the  words 
'of  vision'  then  become  redundant  ;  or  even  if  they 
see  it,  they  take  it  as  a  repetition,  or  as  a  faulty  1  read- 
ing not  worth  anything,  and  pay  no  attention  to  it. 

1  The'  reference  is  to  Bhartrprapafica. 
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How  are  the  words  redundant?  They  are  redundant, 
because  the  word  'Drastr'  itself  would  be  enough  to 
indicate  the  agency  of  vision  ;  then  one  should  only 
say,  'You  cannot  see  the  witness.'  For  the  text  uses 
the  suffix  'trc'  with  the  verb,  and  in  grammar  this 
always  indicates  agency  of  the  act  denoted  by  the  verb. 
We  only  say,  'One  is  conducting  the  traveller  or  the 
cutter';  we  should  not,  in  the  absence  of  any  special 
meaning,  say,  'the  traveller  of  travelling,'  or  'the 
cutter  of  cutting.'  Nor  should  the  extra  words  be 
dismissed  as  a  mere  elucidation,  if  there  is  any  alter- 
native explanation  ;  and  it  is  not  a  faulty  reading,  since 
all1  unanimously  accept  it.  Therefore  it  is  a  defect  of 
the  commentators'  understanding  and  not  a  mistake  on 
the  part  of  the  students. 

But  the  way  we  have  explained  it,  viz.  that  the 
self  endowed  with  eternal   vision,  as  opposed  to  the 
ordinary  vision,  should  be  pointed  out,  accounts  for 
the  two  words  'witness'  and  'vision'   (in  'the  witness 
of  vision')   as  describing  the  subject  and  the  object, 
with  a  view  to  defining  the  nature  of  the  self.    It  will 
also  agree  with  the  passage,  'The  vision  of  the  witness 
(can  never  be  lost)'  etc.  (IV.  iii.  23),  occurring  else- 
where, as  also  with  the  clauses,  '(Through  which)  the 
eyes  see'   (Ke.   I.   7),   '(By  which)  this  ear  is  heard' 
(Ke.    I.    8),    occurring   in   another   text.      It   is    also 
consonant  with  reason.    In  other  words,  the  self  can 
be  eternal  if  only  it  is  immutable  ;  it  is  a  contradiction 
in  terms  to  say  that  a  thing  is  changeful  and  yet 
eternal.    Moreover,  the  Sruti  texts,   'It  thinks,  as  it 

1  Students  of  both  Kariva  and  Madhyandina  recensions. 
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were,  and  shakes,  as  it  were'  (IV.  iii.  22),  'The  vision 
of  the  witness  can  never  be  lost,'  and  'This  is  the 
eternal  glory  of  a  knower  of  Brahman'  (IV.  iv.  23), 
would  otherwise  be  inconsistent. 

Objection:  But  such  terms  as  'witness,'  'hearer,' 
'thinker'  and  'knower'  would  also  be  inconsistent  if 
the  self  is  immutable. 

Reply  :  Not  so,  for  they  only  repeat  conventional 
expressions  as  people  think  them.  They  do  not  seek 
to  define  the  truth  of  the  self.  Since  the  expressions 
'the  witness  of  vision'  etc.  cannot  otherwise  be 
explained,  we  conclude  that  they  mean  what  we  have 
indicated.  Therefore  the  opponents'  rejection  of  the 
qualifying  term  'of  vision'  is  due  only  to  ignorance. 
This  is  your  self  specified  by  all  those  above-mentioned 
epithets.  Everything  else  but  this  self,  whether  it  is 
the  gross  body  or  the  subtle  body  consisting  of  the 
organs,  is  perishable.  This  only  is  imperishable, 
changeless.  Thereupon  Usasta,  the  son  of  Cakra,  kept 
silent. 


SECTION   V 

Bondage  with  its  stimulating  causes  has  been 
spoken  of.  The  existence  of  that  which  is  bound,  as 
also  its  distinctness  from  the  body  etc.,  has  also  been 
known.  Now  the  knowledge  of  the  Self  together  with 
renunciation,  which  are  the  means  of  liberating  it 
from  that  bondage,  have  to  be  described.  Hence  the 
question  of  Kahola  is  introduced. 

ft     o3P3$%%  5     'OCT   51   <HkHI     Q^fs^n;:  I     «hd*ft 

sntf  tgiptftfa  i    ms  t  anfewR  fit  Rem  sngm: 
gsmuuqisr  f^&muaiasi    &t3><4uiima?   ^cuww 

fe^ron  wt  feftfoqmr,  sfc  at*  n«pn  q^  *tto:  i 
d^l^lijjui:    mfcgc4    ftfsw    «n«^T    ftai^d  | 

Wfl^gsy  «*er,  sEftssre^ni    stat  ^  ^ragta:  *3Wfr- 
a$?i  d»H<.w  ii  *  n    %fk  q^rf  Hmomn 

i.  Then  Kahola,  the  son  of  Kusitaka,  asked 
him.  '  Yajfiavalkya,'  said  he,  '  explain  to  me 
the  Brahman  that  is  immediate  and  direct — the 
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self  that  is  within  all.'  'This  is  your  self  that 
is  within  all.'  'Which  is  within  all,  Yajna- 
valkya?'  'That  which  transcends  hunger  and 
thirst,  grief,  delusion,  decay  and  death.  Know- 
ing tin's  very  Self  the  Brahrnanas  renounce  the 
desire  for  sons,  for  wealth  and  for  the  worlds, 
and  lead  a  mendicant  life.  That  which  is  the 
desire  for  sons  is  the  desire  for  wealth,  and  that 
which  is  the  desire  for  wealth  is  the  desire  for 
the  worlds,  for  both  these  are  but  desires. 
Therefore  the  knower  of  Brahman,  having 
known  all  about  scholarship,  should  try  to  live 
upon  that  strength  which  comes  of  knowledge  ; 
having  known  all  about  this  strength  as  well  as 
scholarship,  he  becomes  meditative  ;  having 
known  all  about  both  meditatdveness  and  its 
opposite,  he  becomes  a  knower  of  Brahman. 
How  does  that  knower  of  Brahman  behave? 
Howsoever  he  may  behave,  he  is  just  such. 
Except  this  everything  is  perishable.'  There- 
upon Kahola,  the  son  of  Kusitaka,  kept  silent. 

Then  Kahola,  the  son  of  Kusitaka,  asked  him, 
'Ydjnavalkya,'  said  he — to  be  explained  as  before — 
'explain  to  me  the  Brahman  that  is  immediate  and 
direct — the  self  that  is  within  all,'  knowing  which  one 
is  freed  from  bondage.  Yajnavalkya  said,  'This  is 
your  self.' 

Question :    Do    Usasta    and    Kahola    ask    about 
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one  and  the   same  self,  or  do  they  ask  of  different 
selves  having  similar  characteristics? 

Some1  say:  It  ought  to  be  different  selves,  for 
then  only  can  the  two  questions  be  other  than  a 
repetition.  Had  Usasta  and  Kahola  asked  about  the 
same  self,  then  one  question  having  dealt  with  that, 
the  second  would  have  been  redundant;  and  the 
passage  in  question  is  not  a  mere  elucidation.  There- 
fore the  two  selves  must  be  different,  viz.  the  indivi- 
dual self  and  the  Supreme  Self. 

Reply :  No,  because  of  the  use  of  the  word 
'your.'  It  has  been  said  in  the  reply,  'This  is  your 
self  (III.  iv.  1-2  ;  this  text),  and  the  same  aggregate 
of  body  and  organs  cannot  have  two  selves,  for  each 
aggregate  possesses  a  single  selfr  Nor  can  Usasta  and 
Kahola  mean  selves  essentially  different  from  each 
other,  since  both  cannot  be  primary,  and  self,  and 
within  all.  If  one  of  the  two  be  Brahman  in  a 
primary  sense,  the  other  must  be  secondary  ;  similarly 
with  selfhood  and  being  within  all,  for  these  three  terms 
are  contradictory.  If  one  of  the  two  Brahmans  be  the 
self,  primary,  and  within  all.  then  the  other  must  be 
non-self,  secondary,  and  not  within  all.  Therefore  one 
and  the  same  self  has  been  mentioned  twice  with  a 
view  to  telling  something  special  about  it.  That  part 
only  of  the  second  question  which  is  common  to  the 
first  is  a  repetition  of  the  latter,  and  the  second  ques- 
tion is  introduced  in  order  to  furnish  some  detail  not 
mentioned  before. 

Objection  :    What  is  this  detail? 
1  Bhartrprapanca  is  meant. 


33.1]  BftHADARAlVYAKA    UPAMSAD  477 

Reply  :  It  is  this.  In  the  first  question  it  has 
been  stated  that  there  is  a  self  distinct  from  the  body, 
whose  bondage  together  with  its  stimulating  causes 
has  been  spoken  of  :  but  in  the  second  something  more 
is  added,  viz.  that  this  self  is  beyond  relative  attributes 
such  as  hunger — a  detail,  by  knowing  which,  together 
with  renunciation,  one  is  freed  from  the  bondage 
above  spoken  of.  Therefore  we  conclude  that  in  both 
cases  the  question  and  answer,  ending  with  the  words. 
'This  is  your  self  that  is  within  all,'  have  an  identical 
meaning. 

Objection  :  How  can  the  same  self  possess  con- 
tradictory attributes  such  as  being  beyond  hunger  etc. 
and  having  them? 

Reply  :  The  objection  is  not  valid,  having  already 
been  refuted  (p.  306).  We  have  repeatedly  said  that 
the  relative  existence  of  the  self  is  but  a  delusion 
caused  by  its  association  with  limiting  adjuncts  such 
as  the  body  and  organs,  which  are  but  the  modifica- 
tions of  name  and  form.  We  have  also  made  this 
clear  while  explaining  the  apparently  contradictory 
passages  of  the  Srutis  (p.  393).  For  instance,  a  rope, 
a  mother-of-pearl,  or  the  sky,  becomes  a  snake,  silver, 
or  blue  respectively,  owing  to  attributes  imputed  by 
people,  but  in  themselves  they  are  just  a  rope,  a 
mother-of-pearl,  or  the  sky.  Thus  there  is  no  contra- 
diction if  things  possess  contradictory  attributes. 

Objection :  Will  not  such  Upanisadic  texts  as, 
'One  only  without  a  second'  (Ch.  VI.  ii.  i),  and 
"There  is  no  difference  whatsoever  in  It'  (IV.  iv.  19  t 
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K.  IV.  11),  be  contradicted  if  you  admit  the  existence 
of  the  limiting  adjuncts,  name  and  form? 

Reply :  No  ;  this  has  already  been  refuted  by 
the  illustrations  of  the  foam  of  water  and  (the  modi- 
fications of)  clay  etc.  But  when  name  and  form  are 
tested  from  the  standpoint  of  the  highest  truth  in  the 
light  of  the  above  Sruti  texts,  as  to  whether  they  arc 
different  from  the  Supreme  Self  or  not,  they  cease  to 
be  separate  entities,  like  the  foam  of  water,  or  like  the 
modifications  (of  clay)  such  as  a  jar.  It  is  then  that 
such  passages  as,  'One  only  without  a  second,'  and 
'There  is  no  difference  whatsoever  in  It,'  have  scope 
from  the  standpoint  of  the  Supreme  Self  as  referring 
to  the  highest  realisation.  But  when  on  account  of 
our  primordial  ignorance  the  reality  of  Brahman, 
although  remaining  as  it  is,  naturally  untouched  by 
anything — like  the  reality  of  the  rope,  the  mother-of- 
pearl  and  the  sky — is  not  discriminated  from  the 
limiting  adjuncts  such  as  the  body  and  organs,  which 
are  created  by  name  and  form,  and  our  natural  vision 
of  those  adjuncts  remains,  then  this  phenomenal 
existence  consisting  of  things  different  from  Brahman 
has  full  play.  This  unreal  phenomenal  existence 
created  by  differentiation  is  indeed  a  fact  for  those  who 
do  not  believe  in  things  as  different  from  Brahman  as 
well  as  for  those  who  do  believe.  But  the  believers 
of  the  highest  truth,  while  discussing  in  accordance 
with  the  Srutis  the  actual  existence  or  non-existence  of 
things  apart  from  Brahman,  conclude  that  Brahman 
alone  is  the  one  without  a  second,  beyond  all  finite 
relations.  So  there'  is  no  contradiction  between  the 
two   views.    We    do   not   maintain   the   existence   of 
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things  different  from  Brahman  in  the  state  when  the 
highest  truth  has  been  definitely  known,  as  the  Srutis 
say,  'One  only  without  a  second,'  and  'Without  interior 
or  exterior'  (II.  v.  19  ;  III.  viii.  8).  Nor  do  we  deny 
the  validity,  for  the  ignorant,  of  actions  with  their 
factors  and  results  while  the  relative  world  of  name  and 
form  exists.  Therefore  scriptural  or  conventional  out- 
look depends  entirely  on  knowledge  or  ignorance. 
Hence  there  is  no  apprehension  of  a  contradiction 
between  them.  In  fact,  all  schools  must  admit  the 
existence  or  non-existence  of  the  phenomenal  world 
according  as  it  is  viewed  from  the  relative  or  the 
absolute  standpoint. 

Regarding  the  nature  of  the  self  as  it  is  in  reality 
once  more  the  question  is  asked:  '  Which  is  within 
all,  Ydjnvalkya  ?'  The  other  replied,  'That  which 
transcends  hunger  and  thirst.' — The  word  'which'  in 
the  text  should  be  construed  with  'transcends'  coming 
shortly  after. — As  the  sky,  fancied  by  the  ignorant  as 
being  concave  and  blue,  is  really  without  these 
qualities,  being  naturally  untouched  by  them,  similarly 
Brahman,  although  fancied  as  being  subject  to  hunger, 
thirst,  etc.,  by  the  ignorant,  who  think  that  they  are 
hungry  or  thirsty,  really  transcends  these  qualities, 
being  naturally  untouched  by  them,  for  the  Sruti  says, 
'It  is  not  affected  by  human  misery,  being  beyond  it' 
(Ka.  V.  11) — i.e.  by  misery  attributed  by  ignorant 
people.  Hunger  and  thirst  have  been  compounded  in 
the  text,  as  both  are  vital  functions. 

Grief  is  desire.    The  discomfort  that  one  feels  as 
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one  reflects  on  some  covetable  thing  is  the  seed  of 
desire  for  one  afflicted  with  a  hankering,  because  it 
kindles  desire  ;  while  delusion  is  a  mistake,  a  confusion, 
arising  from  a  false  notion  ;  it  is  ignorance,  the  fruitful 
source  of  all  troubles.  The  two  words  are  not  com- 
pounded, as  grief  and  delusion  produce  different  results. 
They  have  their  seat  in  the  mind.  (The  self  also 
transcends)  decay  and  death,  which  centre  in  the  body. 
'Decay'  is  that  modification  of  the  body  and  organs 
which  is  marked  by  wrinkles,  grey  hair,  etc.  'Death' 
is  the  fall  of  the  body,  the  last  modification  to  overtake 
it.  These,  the  hunger  and  the  rest,  which  centre  in  the 
vital  force,  mind  and  body,  and  are  present  in  beings 
in  an  unbroken  succession  like  days  and  nights,  etc., 
and  like  the  waves  of  an  ocean,  are  called  the  relative 
or  transmigratory  existence  with  regard  to  them.  But 
that  which  is  described  as  the  witness  of  vision  and  so 
forth,  is  immediate  or  unobstructed  and  direct  or  used 
m  a  primary  sense,  which  is  within  all,  and  is  the  self 
of  all  beings  from  Hiranyagarbha  down  to  a  clump  of 
grass,  is  ever  untouched  by  such  relative  attributes  as 
hunger  and  thirst,  as  the  sky  is  untouched  by  impurities 
like  the  clouds  etc. 

Knowing  this  very  Self,  their  own  reality,  as  'I 
am  this,  the  Supreme  Brahman,  eternally  devoid  of 
relative  attributes,  and  ever  satisfied,'  the  Brdhmanas 
— they  are  mentioned  because  they  alone  are  qualified 
for  renunciation — renounce,  lit.  rise  up  in  an  oppo- 
site direction  to — what? — the  desire  for  sons,  as  means 
to  winning  this  world,  thinking,  'We  will  win  this 
world  through  sons,'  in  other  words,  marriage  ',  hence 
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the  meaning  is,  they  do  not  marry.  (The  desire)  for 
wealth  :  procuring  cattle  etc.,  which  are  the  means  of 
rites,  in  order  that  one  may  perform  rites  through  them 
and  win  the  world  of  the  Manes,  or  that  one  may  win 
the  world  of  the  gods  either  by  combining  rites  with 
meditation,  which  is  divine  wealth,  or  solely  through 
meditation  on  Hiranyagarbha.  Some  say  that  one 
cannot  renounce  divine  wealth,  since  it  is  through  this 
that  renunciation  is  possible.  But  this  view  is  wrong, 
for  divine  wealth  also  falls  within  the  category  of 
desires,  as  we  know  from  the  Sruti  passage,  'This 
much  indeed  is  desire'  (I.  iv.  17).  It  is  the  meditation 
on  the  gods  such  as  Hiranyagarbha  which  is  spoken  of 
as  wealth,  because  it  leads  to  the  world  of  the  gods. 
The  knowledge  of  Brahman,  which  concerns  the  un- 
conditioned Pure  Intelligence,  cannot  certainly  be  the 
means  of  attaining  the  world  of  the  gods.  Witness  the 
Sruti  texts.  'Therefore  It  became  all'  (I.  iv.  10),  and 
'For  he  becomes  their  self  (Ibid.).  It  is  through  the 
knowledge  of  Brahman  that  renunciation  takes  place, 
for  there  is  the  specific  statement,  'Knowing  this  very 
Self.'  Therefore  they  renounce  all  these  three  objects 
of  desire  which  lead  to  worlds  that  are  not  the  Self — 
'Esana'  means  desire,  for  the  Sruti  says,  'This  much 
indeed  is  desire.' — That  is  to  say,  they  cease  to  hanker 
after  all  this  threefold  means  of  attaining  worlds  that 
are  not  the  Self. 

Every  desire  for  means  is  a  desire  for  results  ;  there- 
fore the  text  says  that  desire  is  one.  How?  That 
which  is  the  desire  for  sons  is  the  desire  for  wealth,  for 
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both  are  alike  means  to  tangible  results.  And  that 
which  is  the  desire  for  wealth  is  the  desire  for  the 
worlds,  for  it  is  directed  towards  results.  People  adopt 
different  means,  actuated  by  the  desire  for  results. 
Hence  desire  is  one,  because  the  desire  for  the  worlds 
cannot  be  attained  without  the  requisite  means,  for 
both  these  are  but  desires,  one  being  but  a  means  to  the 
other.    Therefore  the  knower  of  Brahman  has  nothing 

to  do  with  rites  or  their  accessories 'Brahmanas'  in 

the  text  means  those  of  past  times. — The  rites  and  their 
accessories  here  spoken  of  refer  to  the  holy  thread  etc., 
which  are  means  to  the  performance  of  rites  pertaining 
to  the  gods,  the  Manes  and  men,  for  through  them  these 
rites  are  performed.      Compare  the  Sruti,    'The  holy 
thread  that  hangs  straight  down  from  the  neck  is  for 
rites  pertaining  to  men'  (Tai.  S.  II.  v.  n.  i).    There- 
fore the  ancient  Brahmanas — knowers  of  Brahman — 
renouncing  rites  and  their  accessories  such  as  the  holy 
thread,  embrace  the  life  of  a   monk   (of  the  highest 
class)  known  as  the  Paramahamsa,  and  lead  a  mendi- 
cant life,  live  upon  begging — giving  up  the  insignia  of 
a  monk's  life  prescribed  by  the  Smrtis,  which  are  the 
means  of  livelihood  for  those  who  have  merely  taken 
recourse    to    that    life.      Witness    the    Smrtis:     'The 
knower  of  Brahman    wears  no  signs,'    'Therefore   the 
knower  of  religion,  who  wears  no  signs,  (should  practise 
its  principles)'  (cf.  Mbh.  XIV.  xlvi.  51),  and  'His  signs 
are  not  manifest,  nor  his  behaviour'  (cf.  Va.  X.).    And 
the  Sruti :    'Then  he  becomes  a  monk,  wears  the  ochre 
robe,  shaves  his  head,  and  does  not  accept  (superfluous) 
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gifts,'  etc.  (Ja.  5)  ;  also,  'Having  cut  off  his  hair 
together  with  the  tuft  and  giving  up  the  holy  thread,' 
etc.  (Ks.  I.,  II.  3). 

Objection :  Because  of  the  use  of  the  present 
tense  in  it,  the  passage,  'The  Brahmanas  renounce 
....  and  live  a  mendicant  life, '  should  be  taken  as  a 
mere  eulogy  ;  it  has  none  of  the  three  suffixes  denoting 
an  injunction.  Therefore  on  the  strength  of  a  mere 
eulogy  the  abandonment  of  the  holy  thread  and  other 
such  accessories  of  rites  prescribed  by  the  Srutis  and 
Smrtis  cannot  be  urged.  'He  only  who  wears  the  holy 
thread  may  study  the  Vedas,  officiate  in  sacrifices,  or 
perform  them'  (Tai.  A.  II.  i.  1).  In  the  first  place, 
the  study  of  the  Vedas  is  enjoined  in  the  mendicant 
life:  'By  giving  up  the  study  of  the  Vedas  one 
becomes  a  Sudra  ;  therefore  one  must  not  do  it' 
(Quoted  in  Va.  X).  Also  Apastamba:  'Uttering  speech 
only  when  studying  the  Vedas'  (Ap.  II.  xxi.  10,  21). 
The  scriptures  condemn  giving  up  the  study  of  the 
Vedas  in  the  verse,  'Quitting  the  study  of  the  Vedas, 
condemning  the  Vedas,  deceitful  evidence,  murder  of  a 
friend,  and  eating  forbidden  or  uneatable  food — these 
six  acts  are  equivalent  to  drinking'  (M.  XL  56)- 
Secondly,  the  passage,  'One  should  wear  the  holy 
thread  while  serving  the  preceptors,  old  people  and 
guests,  performing  sacrifices,  repeating  sacred  formulae, 
eating,  rinsing  one's  mouth  and  studying  the  Vedas' 
(Ap.  I.  xv.  1),  enjoins  the  holy  thread  as  an  accessory 
of  those  acts,  and  the  Srutis  and  Smrtis  prescribe  such 
acts  as  the  attending  on  the  preceptors,  study  of  the 
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Vedas,  eating  and  rinsing  one's  mouth  among  the  duties 
of  a  monk  ;  therefore  we  cannot  understand  the  pass- 
age in  question  as  advocating  the  giving  up  of  the 
holy  thread.  Although  the  renunciation  of  desires  is 
enjoined,  yet  it  means  the  renunciation  of  only  the 
three  desires,  viz.  those  concerning  sons  and  so  forth, 
and  not  of  all  rites  and  their  means.  If  all  rites  are 
abandoned,  it  will  be  doing  something  not  enjoined  by 
the  Srutis,  and  discarding  the  holy  thread  etc.,  actually 
enjoined  by  them.  This  omission  of  acts  enjoined  and 
performance  of  those  forbidden  would  be  a  grave 
offence.  Therefore  the  assumption  that  the  insignia 
such  as  the  holy  thread  should  be  abandoned  is  merely 
an  instance  of  the  blind  following  the  blind  (thoughtless 
procedure). 

Reply  :  No,  for  the  Sruti  says,  'The  monk  should 
give  up  the  holy  thread,  the  study  of  the  Vedas,  and 
all  such  things'  (Ki.  4  ;  Kr.  2).  Moreover  the  ulti- 
mate aim  of  the  Upanisads  is  to  teach  Self-knowledge. 
It  has  already  been  stated,  'The  Self  is  to  be  realised — 
to  be  heard  of,  reflected  on,'  etc.  (II.  iv.  5);  and  it  is 
common  knowledge  that  that  very  Self  is  to  be  known 
as  immediate  and  direct,  as  being  within  all,  and 
devoid  of  the  relative  attributes  of  hunger  etc.  Since 
this  entire  Upanisad  sets  itself  to  bringing  this  out,  the 
passage  in  question  cannot  form  a  part  of  some  other 
(ritualistic)  injunction,  and  is  therefore  not  a  eulogy. 
For  Self-knowledge  is  to  be  attained,  and  the  Self, 
being  devoid  of  the  attributes  of  hunger  etc.,  is  to  be 
known  as  different  from  the  means  and  results  of  an 
action.    To  know  the  Self  as  identified  with  these  is 
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ignorance.  Witness  the  Srutis:  'He  (who  worships 
another  god  thinking),  "He  is  one,  and  I  am  another," 
does  not  know'  (I.  iv.  10),  'He  goes  from  death  to 
death  who  sees  difference,  as  it  were,  in. It'  (IV.  iv. 
19  ;  Ka.  IV.  10),  'It  should  be  realised  in  one  form 
only'  (IV.  iv.  20),  'One  only  without  a  second' 
(Ch.  VI.  ii.  1),  'Thou  art  That'  (Ch.  VI.  viii.  7),  etc. 
The  means  and  results  of  an  action  are  different  from 
the  Self  that  is  beyond  the  relative  attributes  such  as 
hunger,  and  fall  within  the  category  of  ignorance,  as  is 
proved  by  hundreds  of  texts  like  the  following :  'When 
there  is  duality,  as  it  were'  (II.  iv.  14  ;  IV.  v.  15), 
'He  who  worships  another  god  thinking,  "He  is  one, 
and  I  am  another,"  does  not  know,'  'While  those  who 
know  It  as  otherwise  (become  dependent  and  attain 
perishable  worlds),'  etc.  (Ch.  VII.  xxv.  2). 

Knowledge  and  ignorance  cannot  co-exist  in  the 
same  individual,  for  they  are  contradictory  like  light 
and  darkness.  Therefore  the  knower  of  the  Self  must 
not  be  supposed  to  have  relations  with  the  sphere  of 
ignorance  consisting  of  actions,  their  factors  and  their 
results,  for  it  has  been  deprecated  in  such  passages  as, 
'He  goes  from  death  to  death,'  etc.  All  actions  with 
their  factors  and  results,  which  fall  within  the  category 
of  ignorance,  are  meant  to  be  shunned  through  the 
help  of  knowledge,  the  opposite  of  ignorance  ;  and  such 
auxiliaries  as  the  holy  thread  fall  within  the  same 
category.  Therefore  desire  is  different  from  and  asso- 
ciated with  things  other  than  the  Self,  which  by  Its 
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nature  is  neither  the  means  nor  the  result  of  an  action. 
They,  the  means  and  the  result  of  an  action,  are  both 
desires,  and  the  holy  thread  etc.  and  the  ceremonies 
to  be  performed  through  them  are  classed  under  means. 
This  has  been  clenched  by  a  reason  in  the  clause,  'For 
both  these  are  but  desires'  (this  text).  Since  the 
means  such  as  the  holy  thread,  and  the  ceremonies  to 
be  performed  through  them  are  within  the  range  of 
ignorance,  are  forms  of  desires,  and  are  things  to  be 
shunned,  the  renunciation  of  them  is  undoubtedly 
enjoined. 

Objection  :  Since  this  Upanisad  seeks  to  incul- 
cate Self-knowledge,  the  passage  relating  to  the  re- 
nunciation of  desires  is  just  a  eulogy  on  that,  and  not 
an  injunction. 

Reply  :  No,  for  it  is  to  be  performed  by  the 
same  individual  on  whom  Self-knowledge  is  enjoined. 
The  Vedas  can  never  connect  with  the  same  individual 
something  that  is  enjoined  and  something  that  is  not 
enjoined.  Just  as  the  Srutis  connect  pressing,  pour- 
ing and  drinking  (of  the  Soma  juice)  with  the  same 
individual — that  he  should  press  the  juice  out,  pour 
it  into  the  fire,  and  drink  what  is  left — because  all  the 
three  are  obligatory,  similarly  Self-knowledge,  renun- 
ciation of  desires  and  begging  would  be  connected  with 
the  same  individual  if  only  these  were  obligatory. 

Objection  :  Suppose  we  say  that  being  under  the 
category  of  ignorance  and  being  (auxiliaries  of) 
desires,  the  abandonment  of  the  holy  thread  etc.  is  a 
mere  corollary  of  the  injunction  on  Self-knowledge, 
and  not  a  separate  injunction? 
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Reply  :  No.  Since  it  is  connected  with  the  same 
individual  along  with  the  injunction  of  Self-knowledge, 
the  obligatory  nature  of  this  renunciation  as  well  as  the 
begging  is  all  the  more  clearly  established  ;  and  the 
objection  that  it  is  a  mere  eulogy  because  of  the  use 
of  the  present  tense  does  not  hold,  since  it  is  analogous 
to  such  injunctions  as  that  the  sacrificial  post  is1  made 
of  fig-wood. 

Objection :  We  admit  that  the  passage,  '(The 
Brahmanas)  renounce  desires  ....  and  lead  a  mendi- 
cant life,'  enjoins  monasticism.  In  this  life,  however, 
means  such  as  the  holy  thread  and  certain  insignia  are 
enjoined  by  the  Srutis  and  Smrtis.  Therefore  the 
passage  in  question  means  that  accessories  other  than 
these,  although  the  latter  are  (auxiliaries  of)  desires, 
should  be  renounced. 

Reply :  Not  so,  for  we  know  that  there  is 
another  kind  of  monasticism  different  from  this  one. 
The  latter  is  connected  with  the  same  individual  as 
Self-knowledge,  and  is  characterised  by  the  renuncia- 
tion of  desires.  This  monasticism  is  a  part  of  Self- 
knowledge,  because  it  is  the  renunciation  of  desires, 
which  contradict  Self-knowledge  and  are  within  the 
province  of  ignorance.  Besides  this  there  is  another 
kind  of  monasticism,  which  is  an  order  of  life  and 
leads  to  the  attainment  of  the  world  of  Hiranyagarbha 
and  so  on  ;  it  is  about  this  that  means  such  as  the 
holy  thread  and  particular  insignia  are  enjoined. 
When  there  is  this  other  kind  of  monasticism  in  which 
the  adoption  of  means  like  the  (auxiliaries  of)  desires 

1  Here   'is'   means  'mast  be.' 


488  BRHADARAtfYAKA    UPANISAD  [3.5.1 

is  just  a  duty  peculiar  to  that  life,  it  is  wrong  to 
contradict  Self-knowledge  that  is  enjoined  by  all  the 
Upanisads.  If  one  seeks  to  adopt  means  such  as  the 
holy  thread,  which  are  within  the  province  of  ignorance 
and  are  (auxiliaries  of)  desires,  it  would  certainly  be 
contradicting-  the  knowledge  of  one's  self — which  is 
neither  the  means  nor  the  result  of  an  action,  and  is 
devoid  of  such  relative  attributes  as  hunger — as  identi- 
cal with  Brahman.  And  it  is  wrong  to  contradict  this 
knowledge,  for  all  the  Upanisads  aim  at  this. 

Objection  :  Does  not  the  Sruti  itself  contradict 
this  by  teaching  the  adoption  of  desires  in  the  words, 
'(The  Brahmanas)  lead  a  mendicant  life'?  That  is  to 
say,  after  enjoining  the  renunciation  of  desires  it 
teaches  in  the  same  breath  the  adoption  of  a  part  of 
them,  viz.  begging.  Does  this  not  imply  the  adoption 
of  other  connected  things  as  well? 

Reply  :  No,  the  begging  does  not  imply  other 
things  as  well,  just  as  the  drinking  of  the  remnant  (of 
Soma  juice)  after  the  oblation  has  been  offered  does 
not  include  any  additional  things  ;  since  it  relates  only 
to  the  disposal1  of  what  is  left,  it  implies  nothing  else. 
Moreover,  the  begging  has  no  purifying  effect  ;  the 
drinking  of  the  juice  might  purify  a  person,  but  not 
the  begging.  Though  there  may  be  some  merit  in 
observing  the  rules  regarding  it,  yet  its  application  to 
the  knower  of  Brahman  is  inadmissible. 

1  Pratipatti-karma  is  the  disposal  of  the  accessories  of  a 
rite  after  they  have  served  their  purpose,  to  prevent  their 
interfering  with  other  work. 
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Objection  :  If  this  is  so,  why  should  there  be 
mention  of  his  begging  his  food? 

Reply  :  It  is  quite  in  order,  because  the  passage 
thereby  enjoins  the  rejection  of  other  means  of  sub- 
sistence. 

Objection  :    Still  what  is  the  necessity  for  that? 

Reply  :    None,  if  his  realisation  has  reached  that 
point  of  inaction  ;  we  accept  that  view.      As  to  the 
texts  regarding  monasticism  such  as,    'He  only  who 
wears  the  holy  thread  may  study   (the  Vedas),'   etc. 
(Tai  A.  II.  i.  1),  we  have  already  answered  your  objec- 
tion by  saying  that  they  concern  only  the  monasticism 
of  those   who   have   not   known   Brahman:    we   have 
pointed  out  that   Self-knowledge  would  otherwise  be 
contradicted.     That  the  knower  of  Brahman  has  no 
work1  to  do  is  shown  by  the  following  Smrti  passage, 
'The  gods  consider  him  a  knower  of  Brahman  who  has 
no  desires,   who  undertakes  no  work,   who   does  not 
salute  or  praise  anybody,  and  whose  work  has  been 
exhausted,  but  who  himself  is  unchanged'  (Mbh.  XII. 
cclxix.  34).     Also,  'The  knower  of  Brahman  wears  no 
signs,'    and   'Therefore   the  knower  of  religion,    who 
wears  no  signs,'  etc.  (cf.  Mbh.  XIV.  xlvi.  51).    There- 
fore the  knower  of  the  Self  should  embrace  that  vow 
of  the  highest  order  of  monks  which  is  characterised 
by  the  renunciation  of  desires  and  the  abandonment  of 
all  work  together  with  its  means. 

Since  the  ancient  Brahmanas,  knowing  this  Self  as 
naturally  different  from  the  means  and  result  of  an 
action,  renounced  all  desires,  which  are  such  means 

1  'Work'  in  this  connection  means  ritualistic  work. 
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and  results,  and  led  a  mendicant  life,  giving  up  work 
producing  visible  and  invisible  results,  together  with  its 
means,  therefore  to  this  day  the  knower  of  Brahman, 
having  known  all  about  scholarship  or  this  knowledge 
of  the  Self  from  the  teacher  and  the  Srutis — having 
fully  mastered  it — should  renounce   desires.      This  is 
the  culmination  of  that  scholarship,  for  it  comes  with 
the  elimination  of  desires,  and  is  contradictory  to  them. 
Since  scholarship  regarding  the  Self  cannot  come  with- 
out the  elimination  of  desires,  therefore  the  renunciation 
of  these  is  automatically  enjoined  by  the  knowledge  of 
the  Self.    This  is  emphasised  by  the  use  of  the  suffix 
'ktvac'  in  the  passage  in  question,  as  referring  to  the 
same  individual  who  has  the  knowledge  of  the  Self. 
Therefore  the  knower  of  Brahman,  after  renouncing 
desires,  should  try  to  live  upon  that  strength  which 
comes  of  knowledge.    Those  others  who  are  ignorant 
of  the  Self  derive  their  strength  from  the  means  and 
results  of  actions.      The  knower  of  Brahman  avoids 
that  and  resorts  simply  to  that  strength  which  comes 
of  the  knowledge  of  the  Self,  which  is  naturally  different 
from  the  means  and  results  of  an  action.    When  he 
does  this,  his  organs  have  no  more  power  to  drag  him 
down  to  the  objects  of  desire.    It  is  only  the  fool  with- 
out the  strength  of  knowledge,  who  is  attracted  by  his 
organs  to  desires  concerning  objects,  visible  or  invisible. 
Strength  is  the  total  elimination  of  the  vision  of  objects 
by  Self-knowledge  ;   hence  the  knower  of  Brahman 
should  try  to   live   upon  that  strength.    As  another 
Sruti  puts  it,  'Through  the  Self  one  attains  strength' 
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(Ke.  II.  4)  ;  also,   'This  Self  is  unattainable  by  the 
weak'  (Mu.  III.  ii.  4). 

Having  known  all  about  this  strength  as  well  as 
scholarship,  he  becomes  meditative,  in  other  words,  a 
Yogin.  What  a  knower  of  Brahman  should  do  is  to 
eliminate  all  ideas  of  the  non-Self  ;  doing  this  he 
accomplishes  his  task  and  becomes  a  Yogin.  After 
having  known  all  about  scholarship  and  strength,  which 
respectively  mean  Self-knowledge  and  the  elimination 
of  ideas  of  the  non-Self,  he  knows  all  about  meditative- 
ness  too — which  is  the  culminating  result  of  the  latter — 
and  its  opposite,  and  becomes  a  knower  of  Brahman, 
or  accomplishes  his  task :  he  attains  the  conviction  that 
all  is  Brahman.  Because  he  has  reached  the  goal, 
therefore  he  is  a  Brahmana,  a  knower  of  Brahman  ;  for 
then  his  status  as  a  knower  of  Brahman  is  literally  true. 
Therefore  the  text  says:  How  does  that  knower  of 
Brahman  behave?  Howsoever  he  may  behave,  he  is 
just  such — a  knower  of  Brahman  as  described  above. 
The  expression,  'Howsoever  he  may  behave,'  is 
intended  for  a  tribute  to  this  state  of  a  knower  of 
Brahman,  and  does  not  mean  reckless  behaviour. 
Except  this  state  of  realisation  of  Brahman,  which  is 
the  true  state  of  one's  self  which  is  beyond  hunger 
etc.,  and  is  eternally  satisfied,  everything,  i.e.  desires, 
which  are  within  the  category  of  ignorance,  is  perish- 
able— lit.  beset  with  troubles — unsubstantial  like  a 
dream,  an  illusion,  or  a  mirage  ;  the  Self  alone  is 
detached  and  eternally  free.  Thereupon  Kahola,  the 
son  of  Kusitaka,  kept  silent. 


SECTION  VI 
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i.  Then  Gargi,  the  daughter  of  Vacaknu, 
asked  him.  '  Yajfiavalkya/  she  said,  '  if  all 
this   is   pervaded  by   water,   by  what  is  water 
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pervaded?'  'By  air,  O  Gargi.'  'By  what  is 
air  pervaded?'  '  By  the  sky,  O  Gargi.'  '  By 
what  is  the  sky  pervaded?'  'By  the  world  of 
the  Gandharvas,1  O  Gargi.'  '  By  what  is  the 
world  of  the  Gandharvas  pervaded?'  'By  the 
sun,  O  Gargi.'  '  By  what  is  the  sun  pervaded?' 
'  By  the  moon,  O  Gargi.'  '  By  what  is  the  moon 
pervaded?'  'By  the  stars,  O  Gargi.'  'By 
what  are  the  stars  pervaded?'  'By  the  world 
of  the  gods,  O  Gargi.'  '  By  what  is  the  world  of 
the  gods  pervaded?'  '  By  the  world  of  Indra, 
O  Gargi.'  '  By  what  is  the  world  of  Indra 
pervaded?'  '  By  the  world  of  Viraj,  O  Gargi.' 
'  By  what  is  the  world  of  Viraj  pervaded?'  '  By 
the  world  of  Hiranyagarbha,  O  Gargi.'  'By 
what  is  the  world  of  Hiranyagarbha  pervaded?' 
He  said,  '  Do  not,  O  Gargi,  push  your  inquiry 
too  far,  lest  your  head  should  fall  off.  You  are 
questioning  about  a  deity  that  should  not  be 
reasoned  about.  Do  not,  0  Gargi;  push  your 
inquiry  too  far.'  Thereupon  Gargi,  the  daughter 
of  Vacaknu,  kept  silent. 

To  describe  the  nature  of  that  which  has  been 
stated  to  be  the  immediate  and  direct  Brahman — the 
self  that  is  within  all,  the  three  sections  up  to  that 
dealing  with  the  story  of  Sakalya  are  being  introduced. 


1  Celestial    minstrels. 
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The  elements  from  earth  up  to  the  ether  are  arranged 

one  within  the  other.    The  idea  is  to  show  how  an 

aspirant — the  subject  or  seer — can  realise  his  own  self, 

which   is   immediate   and   direct,   is   within   all,   and 

beyond    all    relative    attributes,    by   taking    up   each 

relatively  external  element  and  eliminating  it.     Then 

Gdrgi,  the  daughter  of  Vacaknu,  asked  him.    'Yajna- 

valkya,'  she  said,  'if  all  this,  all  that  is  composed  of 

earth,  is  pervaded  within  and  without  (lit.  placed  like 

the  warp  and  woof — or  woof  and  warp — in  a  cloth)  by 

water.'    Otherwise  it  would  be  scattered  like  a  handful 

of    fried    barley    flour.    The    following    inference    is 

suggested:      We  observe  that  whatever  is  an  effect, 

limited   and   gross  is   respectively   pervaded   by  that 

which  is  the  cause,  unlimited  and  subtle,  as  earth  is 

pervaded    by   water.    Similarly    (in   the   series    from 

earth   to  the  ether)  each  preceding  element  must  be 

pervaded  by  the  succeeding  one,  till  we  come  to  the 

self   that  is   within   all.    This   is  the  import  of  the 

question. 

Now  these  five  elements  are  so  arranged  that 
each  preceding  one  is  held  together  by  the  succeed- 
ing element,  which  is  its  cause  and  is  more  subtle  and 
pervasive.  And  there  is  nothing  below  the  Supreme 
Self  which  is  different  from  the  elements,1  for  the 
Sruti  says,  'The  Truth  of  truth*  (II.  i.  20  :  II.  iii.  6). 
The  truth  is  the  five  elements,  and  the  Truth  of  truth 
is  the  Supreme  Self.  'By  what  is  water  pervaded?' 
Since  it  too  is  an  effect,  gross  and  limited,  it  must  be 

1  So  the  different  worlds  enumerated  in  this  paragraph 
are   included   in   them. 
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pervaded  by  something  ;  and  what  is  that?  All  the 
subsequent  questions  are  to  be  construed  in  this  way. 
'By  air,  0  Gdrgi.'  One  may  object  that  the  answer 
should  be  fire  ;  to  which  we  reply  that  the  answer  is  all 
right.  Fire  cannot  independently  manifest  itself  like 
the  other  elements  ;  it  must  take  the  help  of  particles 
of  earth  or  water  ;  hence  it  is  not  mentioned  as  pervad- 
ing water.  'By  what  is  air  pervaded?'  'By  the  sky, 
0  Gdrgi.'  The  same  elements  combining  with  one 
another  form  the  sky  ;  this  is  pervaded  by  the  world 
of  the  Gandharvas,  this  again  by  the  sun,  the  sun  by 
the  moon,  the  moon  by  the  stars,  the  stars  by  the 
world  of  the  gods,  this  by  the  world  of  Indra,  this 
again  by  the  world  of  Virdj,  i.e.  by  the  elements  com- 
posing the  body  of  Viraj  ;  the  world  of  Virdj  is  pervad- 
ed by  the  world  of  Hiranyagarbha,  i.e.  by  the  elements 
composing  the  universe.  The  plural  is  used  in  the 
text  ('worlds'  instead  of  'world')  because  these  worlds, 
arranged  in  an  ascending  order  of  subtlety,  are  each 
composed  of  the  same  five  elements  transformed  so  as 
to  become  fit  abodes  for  the  enjoyment  of  beings.  'By 
what  is  the  world  of  Hiranyagarbha  pervaded?' 
Yajnavalkya  said,  'Do  not,  O  Gdrgi,  push  your 
inquiry  too  far — disregarding  the  proper  method  of 
inquiry  into  the  nature  of  the  deity1  ;  that  is,  do  not 
try  to  know  through  inference  about  a  deity  that  must 
be  approached  only  through  oral  instruction  (Agama), 
lest  by  so  doing  your  head  should  fall  off.'  The  nature 
of  the  deity  is  to  be  known  from  the  scriptures  alone. 


1  The  Sfltra,  which  is  described  in  the  next  section. 
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and  Gargi's  question,  being  inferential,  disregarded  this 
particular  means  of  approach.  'You  are  questioning 
about  a  deity  that  should  not  be  reasoned  about,  but 
known  only  through  its  special  means  of  approach,  the 
scriptures.  Therefore  do  not,  0  Gargi,  fush  your 
inquiry  too  far,  unless  you  wish  to  die.'  Thereupon 
Gargi,  the  daughter  of  Vacaknu,  kept  silent. 


SECTION  VII 

^idtftc^jsp^  sir«WT  cfir  ;  ylisfcflcUdsass  war 

mfy*lKJ,  %cSJ    g    c^  SRicq  cTc^f  ^TW    51  55ta»: 

?ft  «r  dc*i»^i  ^sf  firarff  ^icd^Tfauifirfa  ^r  s»s(^<i, 

SI  SJtafor,    *T   ^fac^,  ST  ^f^,  *f  *idf^dv,  si 

M^.  ^t ^ f^<r(d«iicftfd'  i^wai? «ft?rar d<^si 

?f  'o||rd*t?fMU|fiifd  5  *ffr  STT  ?5f    «*jfH^s<4J|^    ^fd, 

*ror  ^c*i  wen  a§t%  ii  *  u 

I.  Then  Uddalaka,  the  son  of  Aruna,  asked 
him.  '  Yajfiavalkya,'  he  said,  '  in  Madra  we 
lived  in  the  house  of  Pataficala  Kapya  (descend- 
ant of  Kapi),  studying  the  scriptures  on  sacri- 
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fices.  His  wife  was  possessed  by  a  Gandharva. 
|We  asked  him  who  he  was.  He  said,  "  Kaban- 
dha,  the  son  of  Atharvan."  He  said  to  Patafi- 
cala  Kapya  and  those  who  studied  the  scriptures 
on  sacrifices,  "  Kapya,  do  you  know  that  Sutra1 
by  which  this  life,  the  next  life,  and  all  beings 
are  held  together?"  Patancala  Kapya  said,  "  I 
do  not  know  it,  sir."  The  Gandharva  said  to 
him  and  the  students,  "  Kapya,  do  you  know 
that  Internal  Ruler  who  controls  this  and  the 
next  life  and  all  beings  from  within?"  Patancala 
Kapya  said,  "  I  do  not  know  Him,  sir."  The 
Gandharva  said  to  him  and  the  students,  "  He 
who  knows  that  Sutra  and  that  Internal  Ruler  as 
above  indeed  knows  Brahman,  knows  the 
worlds,  knows  the  gods,  knows  the  Vedas,  knows 
the  beings,  knows  the  self,  and  knows  every- 
thing." He  explained  it  all  to  them.  I  know 
it.  If  you,  Yajfiavalkya,  do  not  know  that 
Sutra  and  that  Internal  Ruler,  and  still  take 
away  the  cows  that  belong  only  to  the  knowers 
of  Brahman,  your  head  shall  fall  off.'  '  I  know, 
O  Gautama,  that  Sutra  and  that  Internal  Ruler.' 
'  Any  one  can  say,  "  I  know,  I  know.  "  Tell  us 
what  you  know.' 

Now  the  Sutra,  the  innermost  entity  of  the  world 
of  Hiranyagarbha,   has  to   be   described  ;  hence  this 


1  Lit.    thread.     Hence   the  word   is  metaphorically  used 
for  Prana  or  the  cosmic  force. 
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section.  This  Sutra  should  be  approached  through 
oral  instruction,  which  is  therefore  being  introduced 
through  an  anecdote:  Then  Uddalaka,  the  son  of 
Aruna,  asked  him.  'Yajnavalkya,'  he  said,  'in  the 
territory  called  Madra  we  lived  in  the  house  of 
Patancala  Kapya — of  the  line  of  Kapi — studying  the 
scriptures  on  sacrifices.  His  wife  was  possessed  by  a 
Gandharva.  We  asked  him  who  he  was.  He  said, 
"Kabandha,  the  son  of  Atharvan."  He,  the  Gan- 
dharva, said  to  Patancala  Kapya  and  his  pupils  who 
studied  the  scriptures  on  sacrifices,  "  Kapya,  do  you 
know  that  Sutra  by  which  this  life,  the  next  life  and 
all  beings,  from  Viraj  down  to  a  clump  of  grass,  are 
held  together,  strung  like  a  garland  with  a  thread?" 
Thus  addressed,  Kapya  reverentially  said,  "I  do  not 
know  it,  the  Sutra,  sir."  The  Gandharva  again  said 
to  the  teacher  and  us:  Kapya,  do  you  know  that 
Internal  Ruler — this  is  being  specified — who  controls 
this  and  the  next  life  and  all  beings  from  within,  causes 
them  to  move  like  wooden  puppets,  i.e.  makes  them 
perform  their  respective  functions?  Thus  addressed, 
Patancala  Kapya  reverentially  said,  "I  do  not  know 
Him,  sir."  The  Gandharva  again  said —  this  is  in 
praise  of  the  meditation  on  the  Sutra  and  the  Internal 
Ruler  within  it — "Kapya,  he  who  knows  that  Sutra 
and  that  Internal  Ruler  who  is  within  the  Sutra  and 
governs  it,  as  described  above,  indeed  knows  Brahman 
or  the  Supreme  Self,  knows  the  worlds  such  as  the  earth 
controlled  by  the  Internal  Ruler,  knows  the  gods  such 
as  Fire  presiding  over  those  worlds,  knows  the  Vedas, 
which  are  the  authority  for  all,  knows  the  beings  such 


joo  BRHADARAlpYAKA    UPANI$AD  [3-7* 

as  Hiranyagarbha1  and  the  rest,  who  are  held  together 
by  the  Sutra  and  controlled  by  the  Internal  Ruler  who 
is  within  it,  knows  the  self,  which  is  the  agent  and 
experiencer  and   is   controlled  by  the  same   Internal 
Ruler,    and  knows  everything — the  whole  world  also 
similarly  controlled."    This  praise  of  the  meditation  on 
the  Sutra  and  the  Internal  Ruler  tempted  Kapya  and  us 
to  hear  of  it  ;  and  the  Gandharva  explained  the  Sutra 
and  the  Internal  Ruler  to  them  and  us.    /  know  this 
meditation  on  the  Sutra  and  the  Internal  Ruler,  having 
been  instructed  by  the  Gandharva!     //  you,   Yafna- 
valkya,  do  not  know  that  Sutra  and  that  Internal  Ruler, 
i.e.  do  not  know  Brahman,  and  still  wrongly  take  away 
the  cows  that  belong  only  to  the  knowers  of  Brahman, 
I  will  burn  you  with  my  curses,  and  your  head  shall 
fall  off.'    Thus  addressed,  Yajfiavalkya  said,  '  J  know, 
O  Gautama  (descendant  of  Gotama),  that  Siitra  about 
which  the  Gandharva  told  you,  and  that  Internal  Ruler 
about  whom  you  have  known  from  him.'     At  this 
Gautama  retorted :     '  Any  one,  any  fool,  can  say  what 
you  have  said — what? — "/  know,  I  know,"  lauding 
himself.     What  is  the  good  of  that  bluster?     Show  it 
in  action  ;  tell  us  what  you  know  about  them.' 

nhm  ^orrtf  ^  ata:  <roar  ate:  sreffor  g  »j?nfo 
<fcs*rft  wife ,   sms  nfcm  55*   tan** 

1  The  word  used  is  'Brahman,'  which  means  Viraj  as 
well,  in  which  sense  it  is  to  be  taken  in  connection  with  the 
next  clause,  for  Hiranyagarbha,  being  the  same  as  the  Sfltra. 
cannot  be  held  together  by  it. 
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2.  He  said,  'Vayu,  O  Gautama,  is  that 
Sutra.  Through  this  Sutra  or  Vayu  this  and 
the  next  life  and  all  beings  are  held  together. 
Therefore,  O  Gautama,  when  a  man  dies,  they 
say  that  his  limbs  have  been  loosened,  for  they 
are  held  together,  O  Gautama,  by  the  Sutra  or 
Vayu.'  'Quite  so,  Yajnavalkya.  Now  describe 
the  Internal  Ruler.' 

He,  Yajnavalkya,  said,  etc.  The  Sutra,  by  which 
the  world  of  Hiranyagarbha  is  at  the  present  moment 
pervaded,  as  earth  by  water,  and  which  can  be  known 
only  through  oral  instruction,  has  to  be  described.  It  is 
for  this  that  Uddalaka's  question  in  the  preceding  para- 
graph has  been  introduced.  So  Yajnavalkya  answers 
it  by  saying,  'Vayu,  0  Gautama,  is  that  Sutra,  and 
nothing  else.'  'Vayu'  is  that  subtle  entity  which  like 
the  ether  supports  earth  etc.,  which  is  the  material  of 
the  subtle  body — with  its  seventeen  constituents1 — in 
which  the  past  actions  and  impressions  of  beings  inhere, 
which  is  collective  as  well  as  individual,  and  whose 
external  forms,  like  the  waves  of  an  ocean,  are  the 
forty-nine  Maruts.  That  principle  of  Vayu  is  called 
the  Sutra.  'Through  this  Sutra  or  Vayu  this  and  the 
next  life  and  all  beings  are  held  or  strung  together.  This 
is  well  known  (to  those  who  know  the  Sutra);  it  is  also 

1  The  five  elements,  ten  organs,  vital  force  (with  its  five- 
fold function)  and  mind  (in  its  fourfold  aspect).  Or  the  ten 
organs,  five  vital  forces,  Manas  and  Intellect. 
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common  knowledge.  How?  Because  Vayu  is  the 
Sutra  and  supports  everything,  therefore,  O  Gautama, 
when  a  man  dies,  they  say  that  his  limbs  have  been 
loosened.'  When  the  thread  (Sutra)  is  gone,  gems  etc. 
that  are  strung  on  it  are  scattered  ;  similarly  Vayu  is 
the  Sutra.  If  the  limbs  of  a  man  are  strung  on  it,  like 
gems  on  a  thread,  it  is  but  natural  that  they  will  be 
loosened  when  Vayu  is  gone.  Hence  it  is  concluded: 
'For  they  are  held  together,  O  Gautama,  by  the  Sutra 
or  Vayu.'  'Quite  s^  Ydjnvalkya,  you  have  rightly 
described  the  Sutra.  Now  describe  the  Internal  Ruler, 
who  is  within  it  and  controls  it.'.  Thus  addressed, 
Yajnavalkya  said: 

3.  He  who  inhabits  the  earth  but  is  within 
it,  whom  the  earth  does  not  know,  whose  body 
is  the  earth,  and  who  controls  the  earth  from 
within,  is  the  Internal  Ruler,  your  own  immortal 
self. 

He  who  inhabits  the  earth  .  ...  is  the  Internal 
Ruler.  Now  all  people  inhabit  the  earth  ;  so  there 
may  be  a  presumption  that  the  reference  is  to  anyone 
of  them.  To  preclude  this  the  text  specifies  Him  by 
saying,  'Who  is  within  the  earth.'  One  may  think 
that  the  deity  identified  with  the  earth  is  the  Internal 
Ruler  ;  hence  the  text  says,  'Whom  even  the  deity 
identified  with  the  earth  does  not  know  as  a  distinct 
entity  dwelling  within  her.'    Whose  body  is  the  earth 


3.7-5]  BgUADARAtfYAKA    UPANI$AD  5°3 

4 

itself  and  none  other — whose  body  is  the  same  as  that 
of  the  deity  of  the  earth.  The  'body'  implies  other 
things  as  well  ;  i.e.  the  organs  of  this  deity  are  also 
those  of  the  Internal  Ruler.  The  body  and  organs  of 
the  deity  of  the  earth  are  the  result  of  her  own  past 
actions  ;  they  are  the  body  and  organs  of  the  Internal 
Ruler  as  well,  for  He  has  no  past  actions,  being  ever 
free.  Since  He  is  by  nature  given  to  doing  things  for 
others,  the  body  and  organs  of  the  latter  serve  as  His  ; 
He  has  no  body  and  organs  of  His  own.  This  is 
expressed  as  follows:  'Whose  body  is  the  earth.' 
The  body  and^  organs  of  the  deity  of  the  earth  are 
regularly  made  to  work  or  stop  work  by  the  mere 
presence  of  the  Lord  as  witness.  Such  an  Isvara, 
called  Narayana,  who  controls  the  deity  of  the  earth, 
i.e.  directs  her  to  her  particular  work,  from  within,  is 
the  Internal  Ruler  about  whom  you  have  asked,  your 
own  immortal  self,  as  also  mine  and  that  of  all  beings. 
'Your'  implies  'others'  as  well.  'Immortal,'  that  is  to 
say,  devoid  of  all  relative  attributes. 

'ftesfl  faasitfsitSricK:,  wft  «r  fag,  *rearc: 
W>  11  a  11 

4.  He  who  inhabits  water  but  is  within  it, 
whom  water  does  not  know,  whose  body  is 
water,  and  who  controls  water  from  within,  is 
the  Internal  Ruler,  your  own  immortal  self. 
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5.  He  who  inhabits  fire  but  is  within  it, 
whom  fire  does  not  know,  whose  body  is  fire, 
and  who  controls  fire  from  within,  is  the  Inter- 
nal Ruler,  your  own  immortal  self. 

6.  He  who  inhabits  the  sky  but  is  within  it, 
whom  the  sky  does  not  know,  whose  body  is  the 
sky,  and  who  controls  the  sky  from  within,  is 
the  Internal  Ruler,  your  own  immortal  self. 

^t  Wu  fify»yi4H*U:,  tf  WJH  %^,  i&Q  «TR£ 

gen  11 « 11 

7.  He  who  inhabits  the  air  but  is  within  it, 
whom  the  air  does  not  know,  whose  body  is  the 
air,  and  who  controls  the  air  from  within,  is  the 
Internal  Ruler,  your  own  immortal  self. 

*&'- 11 1 11 

8.  He  who  inhabits  heaven  but  is  within 
it,  whom  heaven  does  not  know,   whose  body 
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is  heaven,  and  who  controls  heaven  from  within, 
is  the  Internal  Ruler,  your  own  immortal  self. 

*x  airier  faawi^i^irdi::,  qnr%*ft  n  ^, 
«n?*H*w?JH4ij<j: 11 & 11 

9.  He  who  inhabits  the  sun  but  is  within  it, 
whom  the  sun  does  not  know,  whose  body  is  the 
sun,  and  who  controls  the  sun  from  within,  is  the 
Internal  Ruler,  your  own  immortal  self. 

»d*«t«i^d:  11  K°  II 

to.  He  who  inhabits  the  quarters  but  is 
within  them,  whom  the  quarters  do  not  know, 
whose  body  is  the  quarters,  and  who  controls 
the  quarters  from  within,  is  the  Internal  Ruler, 
your  own  immortal  self. 

qjprfet,  t&  3  3Tlcmrdq?mija:  ||  U  II 

H.  He  who  inhabits  the  moon  and  stars 
but  is  within  them,  whom  the  moon  and  stars 
do  not  know,  whose  body  is  the  moon  and  stars, 
and  who  controls  the  moon  and  stars  from 
within,  is  the  Internal  Ruler,  your  own  immortal 
self. 
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12.  He  who  inhabits  the  ether  but  is  within 
it,  whom  the  ether  does  not  know,  whose  body 
is  the  ether,  and  who  controls  the  ether  from 
within,  is  the  Internal  Ruler,  your  own  immortal 
self. 

«?mqa:  II  U  II 

13.  He  who  inhabits  darkness  but  is  within 
it,  whom  darkness  does  not  know,  whose  body 
is  darkness,  and  who  controls  darkness  from 
within,  is  the  Internal  Ruler,  your  own  immortal 
self. 

Star:  stffon,  q^sfts^rfr  qircfo,  «w  a  ancWRra?- 
j^?r:— fcsfa^ranj  «mri^mii  l»  11 

14.  He  who  inhabits  light  but  is  within  it, 
whom  light  does  not  know,  whose  body  is  light, 
and  who  controls  light  from  within,  is  the 
Internal  Ruler,  your  own  immortal  self.  This 
much  with  reference  to  the  gods.  Now  with 
reference  to  the  beings. 

The  rest  is  to  be  similarly  explained.  He  who 
inhabits  water,  fire,  the  sky,  the  air,  heaven,  the  sun. 
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the  quarters,  the  moon  and  stars,  the  ether,  darkness 
— the  external  darkness  which  obstructs  vision,  and- 
#£**»  light  in  general,  which  is  the  opposite  of  dark- 
ness. This  much  with  reference  to  the  gods,  i.e.  the 
meditation  on  the  Internal  Ruler  as  pertaining  to  the 
gods.  Now  with  reference  to  the  beings,  i.e.  the 
meditation  on  the  Internal  Ruler  as  pertaining  to  the 
different  grades  of  beings  from  Hiranyagarbha  down  to 
a  clump  of  grass. 

Is  ^%    *^S  fes*  *ffWY  ^wftssrR::,   tf 

*wlfoi  *jcnft  ?r  fog:,  *rc*r  ^raffa  ^n^r  srcfaqu 

**i*$3'> — *c*rfsflj<m$  UKUveilcWl  II  ^  || 

15.  He  who  inhabits  all  beings  but  is  within 
them,  whom  no  being  knows,  whose  body  is  all 
beings,  and  who  controls  all  beings  from  within,, 
is  the  Internal  Ruler,  your  own  immortal  self. 
This  much  with  reference  to  the  beings.  Now 
with  reference  to  the  body. 

4mfld:  II  *$  II 

16.  He  who  inhabits  the  nose  but  is  within 
it,  whom  the  nose  does  not  know,  whose  body  is 
the  nose,  and  who  controls  the  nose  from  within, 
is  the  Internal  Ruler,  your  own  immortal  self. 
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*&r-  n  *®  n 

17.  He  who  inhabits  the  organ  of  speech 
but  is  within  it,  whom  the  organ  of  speech  does 
not  know,  whose  body  is  the  organ  of  speech, 
and  who  controls  the  organ  of  speech  from 
within,  is  the  Internal  Ruler,  your  own  immortal 
self. 

*i£i^fa  fagsrs[TTts»arc:,  4  g^r  %?{,  'srei  g^: 

»3?r:  11  U  II 

18.  He  who  inhabits  the  eye  but  is  within 
it,  whom  the  eye  does  not  know,  whose  body  is 
the  eye,  and  who  controls  the  eye  from  within, 
is  the  Internal  Ruler,  your  own  immortal  self. 

1:  sft§  fo8>tfHliq*H<:,    4  aftsf  a  %^,  q?T 

wcwtwMia:  II  H  II 

19.  He  who  inhabits  the  ear  but  is  within 
it,  whom  the  ear  does  not  know,  whose  body  is 
the  ear,  and  who  controls  the  ear  from  within,  is 
the  Internal  Ruler,  your  own  immortal  self. 

*ft   Wife  fdfcHWyli*d<:,    *i   JRt   ST  ^,  H&f 

*w  siO'Ui.,  ^t  ircts'erci  «nwter,  v&  a  siichrt- 
«rNq?r:  11  Ro  11 
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20.  He  who  inhabits  the  mind  (Manas)  but 
is  within  it,  whom  the  mind  does  not  know, 
whose  body  is  the  mind,  and  who  controls  the 
mind  from  within,  is  the  Internal  Ruler,  your 
own  immortal  self. 

wj^?r:  II  UK  II 

21.  He  who  inhabits  the  skin  but  is  within 
it,  whom  the  skin  does  not  know,  whose  body  is 
the  skin,  and  who  controls  the  skin  from  within, 
is  the  Internal  Ruler,  your  own  immortal  self. 

fcWi*r    Jjrafa*^,    4t  |ysH«'d<)    snrarfer,  *re  a 
atkm«-dqtm^d:  II  ?R  II 

22.  He  who  inhabits  the  intellect  but  is 
within  it,  whom  the  intellect  does  not  know, 
whose  body  is  the  intellect,  and  who  controls 
the  intellect  from  within,  is  the  Internal  Ruler, 
your  own  immortal  self. 

qfcqiga: ;  sigfr  j^gT,  sraa:  sfterr,  arewt  irar,  safe* 
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3  «llc(IIWI?UH£d:,    «<dhr<t4ldH  5    5iat  gt^T^K 

wwIukmuw  11 R^  11    f(ir  srcw  sngpiq.  11 

23.  He  who  inhabits  the  organ  of  generation 
but  is  within  it,  whom  the  organ  does  not  know, 
whose  body  is  the  organ,  and  who  controls  the 
organ  from  within,  is  the  Internal  Ruler,  your 
own  immortal  self.  He  is  never  seen,  but  is  the 
Witness;  He  is  never  heard,  but  is  the  Hearer; 
He  is  never  thought,  but  is  the  Thinker;  He  is 
■never  known,  but  is  the  Knower.  There  is  no 
other  witness  but  Him,  no  other  hearer  but  Him, 
tio  other  thinker  but  Him,  no  other  knower  but 
Him.  He  is  the  Internal  Ruler,  your  own 
immortal  self.  Everything  else  but  Him  is 
mortal.  Thereupon  Uddalaka,  the  son  of  Aruna, 
kept  silent. 

Now  with  reference  to  the  body.  He  who  in- 
habits the  nose  together  with  the  vital  force,  the  organ 
of  speech,  the  eye,  the  ear,  the  mind,  (Manas),  the  skin, 
the  intellect  and  the  organ  of  generation  (lit.  the  seed). 
Why  is  it  that  the  deities  of  the  earth  etc.,  in  spite  of 
their  exceptional  powers,  fail  to  see,  like  men  etc.,  the 
Internal  Ruler  who  lives  in  them  and  controls  them? 
This  is  being  answered:  He  is  never  seen,  never  the 
object  of  anybody's  ocular  perception,  but  being  close 
to  the  eye  as  Pure  Intelligence,  He  Himself  is  the 
Witness.  Similarly  He  is  never  heard,  or  perceived  by 
anybody  through  the  ear,  but  He  Himself,  with  His 
never-failing  power  of  hearing,  is  the  Hearer,  being 
close  to  all  ears.    Likewise  He  is  never  thought,  never 


3.723]  B$HADARAtTYAKA    UPAM$AD  5" 

becomes  the  object  of  deliberation  by  the  mind,  for 
people  think  of  those  things  that  they  have  seen  or 
heard,  and  the  Internal  Ruler,  never  being  seen  or 
heard,  is  never  thought  ;  but  He  is  the  Thinker,  for  His 
thinking  power  never  wanes,  and  He  is  close  to  all 
minds.  Similarly  He  is  never  known  or  definitely 
grasped  like  colour  etc.,  or  like  pleasure  and  so  forth  ; 
but  He  Himself  is  the  Knower,  for  His  intelligence 
never  fails,  and  He  is  close  to  the  intellect.  Now  the 
statements,  'Whom  the  earth  does  not  know,'  and 
'Whom  no  being  knows.'  may  mean  that  the  indi- 
vidual selves  (the  earth  etc.)  that  are  controlled  are 
different  from  the  Internal  Ruler  who  controls.  To 
remove  this  presumption  of  difference  the  text  goes  on 
to  say:  There  is  no  other  witness  but  Him.  this 
Internal  Ruler  ;  similarly,  no  other  hearer  but  Him, 
no  other  thinker  but  Him.  and  no  other  knower  but 
Him.  He,  except  whom  there  is  no  other  witness, 
hearer,  thinker  and  knower.  who  is  never  seen  but  is 
the  Witness,  who  is  never  heard  but  is  the  Hearer,  who 
is  never  thought  but  is  the  Thinker,  who  is  never 
known  but  is  the  Knower,  who  is  immortal,  devoid  of 
all  relative  attributes,  and  is  the  distributor  of  the  fruits 
of  everybody's  actions — is  the  Internal  Ruler,  your 
own  immortal  self.  Everything  else  but  Him,  this 
IsVara  or  Atman,  is  mortal.  Thereupon  Vdddlaka,  the 
son  of  Aruna,  kept  silent. 


SECTION  VIII 

Now  Brahman,  which  is  devoid  of  hunger  etc., 
unconditioned,  immediate  and  direct,  and  is  within  all, 
has  to  be  described.     Hence  the  present  section. 

si  srsft  sRasrrfjr,  eft  %s^  srersrft,  sr  #  sits  g^m- 

*ffiW  ^rfsjy^Btgltsi  3^i?l  ;  £515  irniffij  11 1 11 

1.  Then  the  daughter  of  Vacaknu  said, 
'  Revered  Brahmanas,  I  shall  ask  him  two  ques- 
tions. Should  he  answer  me  those,  none  of  you 
can  ever  beat  him  in  describing  Brahman.' 
'Ask,  O  Gargl.' 

Then  the  daughter  of  Vacaknu  said.  Having 
previously  been  warned  by  Yajfiavalkya,  she  had 
desisted  lest  her  head  should  fall  off.  Now  she  asks 
the  permission  of  the  Brahmanas  to  interrogate  him 
once  more.  'Revered  Brahmanas,  please  listen  to  what 
I  say.  I  shall  ask  hint,  Yajfiavalkya,  two  more  ques- 
tions, if  you  will  permit  it.  Should  he  answer  me  those, 
none  of  you  can  ever  possibly  beat  him  in  describing 
Brahman.'  Thus  addressed,  the  Brahmanas  gave  her 
the  permission.     'Ask,  O  Gargi.' 
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«nnf%  it  *  11 

2.  She  said,  '  I  (shall  ask)  you  (two  ques- 
tions). As  a  man  of  Benares  or  the  King  of 
Videha,  scion  of  a  warlike  dynasty,  might  string 
his  unstrung  bow  and  appear  close  by,  carrying 
in  his  hand  two  bamboo-tipped  arrows  highly 
painful  to  the  enemy,  even  so,  O  Yajnavalkya, 
do  I  confront  you  with  two  questions.  Answer 
me  those.'     'Ask,  O  Gargi.' 

Having  received  the  permission,  she  said  to 
Yajnavalkya,  '/  shall  ask  you  two  questions.'  The 
extra  words  are  to  be  supplied  from  the  preceding 
paragraph.  Yajnavalkya  was  curious  to  know  what 
they  were.  So,  in  order  to  indicate  that  the  questions 
were  hard  to  answer,  she  said  through  an  illustra- 
tion: As  a  man  of  Benares — the  inhabitants  of  which 
are  famous  for  their  valour — or  the  King  of  Videha. 
scion  of  a  warlike  dynasty,  might  string  his  unstrung 
bow  and  appear  close  by,  carrying  in  his  hand  two 
bamboo-tipped  arrows — an  arrow  might  be  without  this 
bamboo-tip  ;  hence  the  specification — Tiighly  painful  to 
the  enemy,  even  so,  O  Yajiiavalkya,  do  I  confront  you 
with  two  questions,  comparable  to  arrows.  Answer 
me  those,  if  you  are  a  knower  of  Brahman.  The 
other  said,  'Ask,  O  Gdrgl.' 
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&*&$&,  tfcf^H^d^cf  51  sftcf  <£fe  II  *  II 

3.  She  said,  '  By  what,  O  Yajnavalkya,  is 
that  pervaded  which  is  above  heaven  and  below 
the  earth,  which  is  this  heaven  and  earth  as  well 
as  between  them,  and  which  they  say  was,  is  and 
will  be?' 

She  said :  By  what,  O  Yajnavalkya,  is  that 
Sutra,  already  referred  to,  pervaded,  as  the  element 
earth  is  by  water,  which  is  above  heaven,  or  the  upper 
half  of  the  cosmic  shell,  and  below  the  earth,  or  the 
lower  half  of  the  cosmic  shell,  which  is  this  heaven 
and  earth  as  well  as  between  them,  the  two  halves  of 
the  cosmic  shell,  and  which  they  say,  on  the  authority 
of  the  scriptures,  was  in  the  past,  is  doing  its  function 
at  the  present  moment,  and  will  be  continuing  in 
future,  as  is  inferable  from  indications — which  (Sutra) 
is  described  as  all  this,  in  which,  in  other  words,  the 
whole  dualistic  universe  is  unified? 

&  gfara,  ifw  irfa  %n,  <i?yi^  sfSten:, 

4.  He  said,  '  That,  0  Gargi,  which  is  above 
heaven  and  below  the  earth,  which  is  this  heaven 
and  earth  as  well  as  between  them,  and  which 
they  say  was,  is  and  will  be,  is  pervaded  by  the 
unmanifested  ether.' 

Yajnavalkya  said,  'That,  0  Gargi,  which  you 
have  referred  to  as  being  above  heaven,  etc all  that 
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which  is  called  the  Sutra — is  pervaded  by  the  itn- 
manifested  ether :  This  manifested  universe  consist- 
ing of  the  Sutra  exists  in  the  unmanifested  ether,  like 
earth  in  water,  in  the  past,  present  and  future,  in  its 
origin,  continuance  and  dissolution.' 

5.  She  said,  '  I  bow  to  you,  Yajnavalkya, 
who  have  fully  answered  this  question  of  mine. 
Now  be  ready  for  the  other  question.'  'Ask, 
O  Gargi.' 

She  again  said,  7  bow  to  you — these  and  the 
following  words  indicate  the  difficult  nature  of  the 
question — who  have  fully  answered  this  question  of 
mine.  The  reason  why  it  is  difficult  to  answer  is  that 
the  Sutra  itself  is  inscrutable  to  ordinary  people  and 
difficult  to  explain  ;  how  much  more  so,  then,  is  that 
which  pervades  itl  Therefore  I  bow  to  you.  Now  be 
ready,  hold  yourself  steady,  for  the  other  question.' 
Yajnavalkya  said,  'Ask,  0  Gargi.' 

*ifa«i*ic4ira^,  ftfoHdcticf  *  sfci  3ft  11  $  11 

6.  She  said,  'By  what,  O  Yajnavalkya,  is 
that  pervaded  which  is  above  heaven  and  below 
the  earth,  which  is  this  heaven  and  earth  as  well 
as  between  them,  and  which  they  say  was,  is  and 
will  be?' 
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All  this  has  been  explained.  The  question  and 
the  answer  are  repeated  in  this  and  the  next  paragraph 
in  order  to  emphasise  the  truth  already  stated  by 
Yajflavalkya.     Nothing  new  is  introduced. 

m  stara,  **£$  nrfrr  %r:,  qw^^fanr:, 

c*rra$&,  antral  aa1  ?rft<f  sr  sfor  #fo  ,  «♦»(*«« 
<tMM>Hll  aTtcfST  Mtd^fd  11 a  11 

7.  He  said,  'That,  O  GargI,  which  is  above 
heaven  and  below  the  earth,  which  is  this  heaven 
and  earth  as  well  as  between  them,  and  which 
they  say  was,  is  and  will  be,  is  pervaded  by  the 
unmanifested  ether.'  'By  what  is  the  un- 
manifested  ether  pervaded?' 

Yajflavalkya  repeated  Gargi's  question  as  it  was. 
and  emphasised  what  he  had  already  stated  by  saying, 
'By  the  unmanifested  ether.'  GargI  said,  'By  what 
is  the  unmanifested  ether  pervaded?'  She  considered 
the  question  unanswerable,  for  the  unmanifested  ether 
itself,  being  beyond  time  past,  present  and  future,  was 
difficult  to  explain  ;  much  more  so  was  the  Immutable 
(Brahman)  by  which  the  unmanifested  ether  was 
pervaded  ;  hence  It  could  not  be  explained.  Now,  if 
Yajflavalkya  did  not  explain  It  for  this  reason,  he 
would  lay  himself  open  to  the  charge  of  what  is  called 
in  the  system  of  logic  'non-comprehension',  if,  on  the 
other  hand,  he  tried  to  explain  It,  notwithstanding  the 
fact  that  It  was  a  thing  that  could  not  be  explained,  he 
would  be  guilty  of  what  is  called  'a  contradiction';  for 
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the  attempt  to  explain  what  cannot  be  explained  is  such 
a  contradiction. 

sr  a^arfo  9BOT  11  <£  11 

8.  He  said:  O  Gargi,  the  knowers  of 
Brahman  say,  this  Inimitable  (Brahman)  is  that. 
It  is  neither  gross  ru  r  minute,  neither  short  nor 
long,  neither  red  rolour  nor  oiliness,  neither 
shadow  nor  darkness,  neither  air  nor  ether,  un- 
attached, neither  savour  nor  odour,  without  eyes 
or  ears,  without  the  vocal  organ  or  mind,  non- 
luminous,  without  the  vital  force  or  mouth,  not 
a  measure,  and  without  interior  or  exterior.  It 
does  not  eat  anything,  nor  is  It  eaten  by 
anybody. 

With  a  view  to  evading  both  the  charges, 
Yajfiavalkya  said :  O  G&rgi,  the  knowers  of  Brah- 
man say,  this  is  that  about  which  you  have  asked,  'By 
what  is  the  unmanifested  ether  pervaded?'  What  is  it? 
The  Immutable,  i.e.  which  does  not  decay  or  change. 
By  referring  to  the  opinion  of  the  knowers  of  Brahman, 
he  evades  both  the  charges  by  suggesting  that  he  will 
say  nothing  objectionable,  nor  that  he  has  failed  to 
comprehend  the  question.  When  he  thus  answered  her 
question,    Gargi  must  have  rejoined,    'Tell  me,    what 
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is  that  Immutable  which  the  knowers  of  Brahman 
speak  of?'  Thus  addressed,  Yajnavalkya  said:  It  is  not 
gross,  i.e.  is  other  than  gross.  Then  It  must,  be 
minute?  No,  nor  minute.  Then  is  It  short?  Neither 
short.  Then  It  must  be  long?  No, nor  long.  By  this 
fourfold  negation  of  size  all  the  characteristics  of  a 
substance  are  denied  of  It  ;  in  other  words,  this 
Immutable  is  not  a  substance.  Is  It  then  red  colour, 
which  is  a  quality?  No,  It  is  different  from  that  too — 
neither  red  colour  ;  red  colour  is  a  quality  of  fire.  Is  It 
then  the  oiliness  of  water1?  No,  nor  oiliness.  Is  It 
then  a  shadow,  being  altogether  indescribable?  No, 
It  is  different  from  that  too — neither  shadow.  Is  It  then 
darkness?  No,  nor  darkness.  Let  It  then  be  air.  No, 
neither  air.  May  It  then  be  the  ether?  No,nor  ether. 
Is  It  then  sticky  like  lac?  No,  It  is  unattached.  Is  It 
then  savour?  Neither  savour.  Let  It  then  be  odour. 
No,  nor  odour.  Has  It  then  eyes?  No,  It  is  without 
eyes,  for  It  has  not  that  instrument  of  vision  ;  as  the 
Mantra  says,  'He  sees  without  eyes'  (Sv.  III.  19). 
Similarly  It  is  without  ears,  as  the  Sruti  puts  it:  'He 
hears  without  ears'  (Ibid.).  Let  It  then  have  the  vocal 
organ.  No,  It  is  without  the  vocal  organ.  Similarly 
It  is  without  the  mind.  Likewise  It  is  non-luminous, 
for  It  has  no  lustre  like  that  of  fire  etc.  It  is  without 
the  vital  force  ;  the  vital  force  in  the  body  is  denied  of 
It.  Has  It  then  a  mouth  or  opening?  No,  It  is  without 
a  mouth.  Not  a  measure  :  It  does  not  measure  any- 
thing.    Is  It  then  porous?     No,  It  is  without  interior. 


1  It  is  an  assumption  of  the  Vaisesika  philosophy  that 
oiliness  is  the  quality  of  water. 
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Then  may  be  It  has  an  exterior?  No,  It  has  no  exterior. 
Is  It  then  an  eater?  No,  It  does  not  eat  anything. 
Then  is  It  anybody's  food?  No,  nor  is  It  eaten  by 
anybody.  In  other  words,  It  is  devoid  of  all  attri- 
butes, for  It  is  one  only  without  a  second  ;  so  what  is 
there  that  can  be  specified,  and  through  what? 

tJKPpr  st  »«hwi  «w*to  nrfSr  qftfereproft 
fo^  f?rs?r:,  «[?T^r  «rr  ststos  wukA  *nf*ir 
m^Tfi«is?n  fs<£?T  "lgrg?r:,  «^het  sr  s^wft 
iu>ir^  mfrr  RJtar  gga?  ^jjkiinjqvwiyi  wren 

5II?W  *HcWI  ifefogglfcdaEd  5  *WW  ^  S^WFI 

IIwp,  M^^S'^i:,  si  it  5i  (^wg ;  na^r  ST 
*$rc?  snorair  .«nf*T  s^ar  »T3«n:  wiyPd,  sswrc 
^Si:,  ^  ftdCti^l^Mi:  II  5.  II 

9.  Under  the  mighty  rule  of  this  Immutable, 
0  GargI,  the  sun  and  moon  are  held  in  their 
positions  ;  under  the  mighty  rule  of  this  Immut- 
able, O  GargI,  heaven  and  earth  maintain  their 
positions  ;  under  the  mighty  rule  of  this  Immut- 
able, O  GargI,  moments,  Muhurtas,1  days  and 
nights,  fortnights,  months,  seasons  and  years  are 
held  in  their  respective  places  ;  under  the  mighty 
rule  of  this  Immutable,  O  Gargi,  some  rivers 
flow  eastward  from  the  White  Mountains,  others 
flowing   westward    continue    in    that    direction, 

1  Equivalent  to  about  48   minutes. 
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and  still  others  keep  to  their  respective  courses  ; 
under  the  mighty  rule  of  this  Immutable, 
O  Gargi",  men  praise  those  that  give,  the  gods 
depend  on  the  sacrificer,  and  the  Manes  on 
independent  offerings  (Darvihoma).1 

The  Sruti,  by  attempting  to  negate  various  attri- 
butes of  the  Immutable,  has  indicated  Its  existence. 
Yet,  anticipating  the  popular  misconception  about  It, 
it  adduces  an  inferential  evidence  in  favour  of  Its 
existence:  Under  the  mighty  rule  of  this  Immutable, 
the  Brahman  that  has  been  known  to  be  within  all, 
immediate  and  direct — the  self  that  is  devoid  of  all 
attributes  such  as  hunger,  O  Gargi,  the  sun  and  moon, 
which  are  like  two  lamps  giving  light  to  all  beings  at 
day  and  night  respectively,  are  held  in  their  positions, 
as  a  kingdom  remains  unbroken  and  orderly  under  the 
mighty  rule  of  a  king.  They  must  have  been  created 
for  the  purpose  of  giving  light  by  a  Universal  Ruler 
who  knows  of  what  use  they  will  be  to  all,  for  they 
serve  the  common  good  of  all  beings  by  giving  light, 
as  we  see  in  the  case  of  an  ordinary  lamp.2  Therefore 
That  exists  which  has  made  the  sun  and  moon  and 
compels  them,  although  they  are  powerful  and  inde- 
pendent, to  rise  and  set,  increase  and  decrease, 
according  to  fixed  place,  time  and  causes.3    Thus  there 

1  A  class  of  offerings  which  have  neither  any  subsidiary 
parts  nor  are  themselves  subsidiary  to  any  sacrifice. 

2  As  from  a  lamp  we  infer  the  existence  of  its  maker, 
so  from  the  sun  and  moon  we  infer  the  existence  of  an 
omniscient  God,    'the  Immutable.' 

3  Adrsta  or  the  resultant  of  the  past  work  of  beings. 
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exists  their  mighty  Ruler,  the  Immutable,  as  the  lamp 
has  its  maker  and  regulator.  Under  the  mighty  rule 
of  this  Immutable,  O  Gargi,  heaven  and  earth  main- 
tain their  positions,  although  they  are  by  nature  subject 
to  disruption  because  of  having  parts,  inclined  to  fall 
owing  to  their  weight,  liable  to  separate,  being  a  com- 
pound, and  are  independent,  being  each  presided  over 
by  a  conscious  deity  identifying  itself  with  it.  It  is  this 
Immutable  which  is  like  a  boundary  wall  that  preserves 
the  distinctions  among  things — keeps  all  things  within 
their  limits  ;  hence  the  sun  and  moon  do  not  transgress 
the  mighty  rule  of  this  Immutable.  Therefore  Its 
existence  is  proved.  The  unfailing  sign  of  this  is  the 
fact  that  heaven  and  earth  obey  a  fixed  order  ;  this 
would  be  impossible  were  there  not  a  conscious, 
transcendent  Ruler.  Witness  the  Mantra,  'Who  has 
made  heaven  powerful  and  the  earth  firm'  (R.  X. 
cxxi.  5). 

Under  the  mighty  rule  of  this  Immutable,  0  Gargi, 

moments,  Muhurtas,  etc all  these  divisions  of  time, 

which  count  all  things  past,  present  and  future  that  are 
subject  to  birth — are  held  in  their  respective  places. 
As  in  life  an  accountant  appointed  by  his  master  care- 
fully calculates  all  items  of  income  and  expenditure,  so 
are  these  divisions  of  time  controlled  by  their  master, 
the  Immutable.  Similarly  some  rivers,  such  as  the 
Ganges,  flow  eastward  from  the  White  Mountains,  the 
Himalayas,  for  instance,  and  they,  notwithstanding 
their  power  to  do  otherwise,1  keep  to  their  original 

1  Since    the    deities    identifying    themselves    with    these 
are  sentient  beings. 
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courses;  this  too  indicates  a  Ruler.  Others  flowing 
westward,  such  as  the  Indus,  continue  in  that  direction, 
and  still  others  keep  to  their  respective  courses,  do  not 
deviate  from  the  courses  they  have  taken  ;  this  is 
another  indication. 

Moreover,  even  learned  men  praise  those  that  give 
gold  etc.,  even  at  a  personal  sacrifice.  Now  the  con- 
junction and  disjunction  of  gifts,  their  donors  and  their 
recipients  are  seen  to  take  place  before  our  eyes  in  this 
very  life.  But  the  subsequent  recombination  (of  the 
donor  and  the  fruit  of  his  gift)  is  a  matter  we  do  not 
directly  see.  Still  people  praise  the  charitable,  for  they 
observe  on  other  evidence  that  those  that  give  are 
rewarded.  This  would  be  impossible  were  there  no 
Ruler  who,  knowing  the  various  results  of  actions, 
brought  about  this  union  of  the  giver  and  the  reward, 
for  the  act  of  giving  obviously  perishes  then  and  there. 
Therefore  there  must  be  someone  who  connects  the 
givers  with  the  results  of  their  charity. 

Objection  :  Cannot  the  extraordinary  result  of  an 
action  (Apurva)  serve  this  purpose? 

Reply :  No,  for  there  is  nothing  to  prove  its 
existence 

Objection  :  Does  not  the  same  objection  apply  to 
the  Ruler  too? 

Reply  :  No.  for  it  is  an  established  fact  that  the 
Srutis  seek  to  posit  His  existence.  We  have  already 
fP-  53)  said  that  the  Sruits  aim  at  delineating  the 
Reality.  Besides,  the  implication  on  which  the  theory 
of  the  extraordinary  result  depends  is  out  of  place,  for 
the    fruition    can    be    otherwise    accounted    for.    We 
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observe  that  the  reward  of  service  is  obtained  from  the 
person  served  ;  and  as  service  is  an  act.  and  sacrifices, 
gifts,  offering  oblations  in  the  fire,  etc.,  are  just  as 
much  acts,  it  stands  to  reason  that  the  reward  for  their 
performance  should  come  from  those  in  whose  honour 
they  are  performed,  viz.  God  and  so  forth.  Since  we 
can  explain  the  obtaining  of  rewards  without  sacrificing 
the  directly  observed  inherent  power  of  acts,  it  is 
improper  to  sacrifice  that  power.  Moreover,  it  involves 
a  superfluity  of  assumptions.  We  must  assume  either 
God  or  the  extraordinary  result.  Now  we  observe  that 
it  is  the  very  nature  of  an  act  of  service  that  it  is 
rewarded  by  the  person  served,  not  by  the  extra- 
ordinary result  ;  and  no  one  has  ever  actually  experi- 
enced this  result.  So  (in  your  view)  we  have  to 
assume  that  the  extraordinary  result,  which  nobody 
has  ever  observed,  exists  ;  that  it  has  the  power  to 
confer  rewards  ;  and  that  having  this  power,  it  does 
in  addition  confer  them.  On  our  side,  however,  we 
have  to  assume  only  the  existence  of  the  person 
served,  viz.  God,  but  neither  His  power  to  confer 
rewards  nor  His  exercise  of  it,  for  we  actually  observe 
that  the  person  served  rewards  the  service.  The 
grounds  for  inferring  His  existence  have  already  been 
shown  in  the  text:  'Heaven  and  earth  maintain  their 
positions,'  etc.  (this  text).  Likewise  the  gods,  although 
they  are  so  powerful,  depend  on  the  sacrifice?  for  their 
livelihood — for  such  means  of  subsistence  as  the 
porridge  and  cakes.  That  in  spite  of  their  ability  to 
live  otherwise  they  have  taken  to  this  humiliating 
course  of  life,  is  possible  only  because  of  the  mighty 
rule  of  the  Lord.       Similarly  the  Manes  depend  for 
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their  subsistence  on  independent  offerings.    The  rest  is 
to  be  explained  as  before. 

zft  err  tmq&t  nr»4faRcsifetf^$  g&tfo 
^f3fo  dmamd  sift  sfawrfa,  sRra^TW 
a^rfef ;  st  «n  «w3$rc  m»£fef£{?fci  i*h  i^*  lew  Id 

^  STOU^r:  II  \°  II 

10.  He.  0  GargI,  who  in  this  world,  with- 
out knowing  this  Immutable,  offers  oblations  in 
the  fire,  performs  sacrifices  and  undergoes 
austerities  even  for  many  thousand  years,  finds 
all  such  acts  but  perishable  ;  he,  O  GargI,  who 
departs  from  this  world  without  knowing  this 
Immutable,  is  miserable.  But  he,  O  GargI,  who 
departs  from  this  world  after  knowing  this 
Immutable,  is  a  knower  of  Brahman. 

Here  is  another  reason  for  the  existence  of  the 
Immutable,  because  until  one  knows  It  one  is  bound 
to  suffer  transmigration  ;  and  That  must  exist,  the 
knowledge  of  which  puts  a  stop  to  it,  for  this  is  but 
logical. 

Objection  .*    May  not  rites  alone  do  this? 

Reply :  No,  he,  O  GargI,  whp  in  this  world, 
without  knowing  this  Immutable,  offers  oblations  in 
the  fire,  performs  sacrifices  and  undergoes  austerities 
even  for  many  thousand  years,  finds  all  such  acts  but 
perishable.  After  he  has  enjoyed  their  fruits,  those 
rites  are  inevitably  exhausted.     Besides,   that  mighty 
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Ruler,  the  Immutable,  exists,  by  knowing  which 
misery  is  at  an  end — transmigration  is  stopped,  and 
not  knowing  which  the  ritualist  is  miserable — enjoys 
only  the  results  of  his  rites  and  moves  in  an  endless 
series  of  births  and  deaths.  So  the  text  says:  He, 
O  Gdrgl,  who  departs  from  this  world  without  know- 
ing this  Immutable,  is  miserable,  like  a  slave  etc. 
bought  for  a  price.  But  he,  O  Gargi,  who  departs 
from  this  world  after  knowing  this  Immutable,  is  a 
knower  of  Brahman. 

It  may  be  contended  that  like  the  heat  and  light 
of  fire,  the  rulership  of  the  Immutable  is  natural  to  the 
insentient  Pradhana  (of  the  Samkhyas,  and  not  to 
Brahman).    The  reply  is  being  given: 

35T    HcT^SrTC     rn*3$i   5[S,     313g?f    sft<|,    3WJ3 

qafeiB  *s^$ft  luojtaity  4t?R«r  a1?R%%  11  u  11 

11.  This  Immutable,  O  Gargi,  is  never  seen 
but  is  the  Witness  ;  It  is  never  heard,  but  is  the 
Hearer  ;  It  is  never  thought,  but  is  the  Thinker  ; 
It  is  never  known,  but  is  the  Knower.  There  is 
no  other  witness  but  This,  no  other  hearer  but 
This,  no  other  thinker  but  This,  no  other  knower 
but  This.  By  this  Immutable,  O  Gargi,  is  the 
(unmanifested)  ether  pervaded. 

This  Immutable,  O  Gargi,  is  never  seen  by  any- 
body,   not    being   a   sense-object,    but   is    Itself    the 
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Witness,  being  vision  itself.  Likewise  It  is  never 
heard,  not  being  an  object  of  hearing,  but  is  Itself  the 
Hearer,  being  hearing  itself.  So  also  It  is  never 
thought,  not  being  an  object  of  the  mind,  but  is  Itself 
the  Thinker,  being  thought  itself.  Similarly  It  is  never 
known,  not  being  an  object  of  the  intellect,  but  is 
Itself  the  Knower,  being  intelligence  itself.  Further, 
there  is  no  other  witness  but  This,  the  Immutable  ;  this 
Immutable  Itself  is  everywhere  the  Witness,  the  subject 
of  vision.  Similarly  there  is  no  other  hearer  but  This  ; 
this  Immutable  Itself  is  everywhere  the  Hearer. 
There  is  no  other  thinker  but  This  ;  this  Immutable 
Itself  is  everywhere  the  Thinker,  thinking  through  all 
minds.  There  is  no  other  knower  but  This ;  this 
Immutable  Itself — neither  the  insentient  Pradhana  nor 
anything  else — is  the  Knower,  knowing  through  all 
intellects.  By  this  Immutable,  0  Gdrgl,  is  the  (un- 
manifested)  ether  pervaded.  The  Brahman  which  is 
immediate  and  direct,  which  is  the  self  within  all  and 
is  beyond  the  relative  attributes  of  hunger  etc.,  and  by 
which  the  (unmanifested)  ether  is  pervaded,  is  the 
extreme  limit,  the  ultimate  goal,  the  Supreme 
Brahman,  the  Truth  of  truth  (the  elements)  beginning 
with  earth  and  ending  with  the  ether. 

12.    She    said,    'Revered    Brahmanas,    you 
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should  consider  yourselves  fortunate  if  you  can 
get  off  from  him  through  salutations.  Never  shall 
any  of  you  beat  him  in  describing  Brahman.' 
Then  the  daughter  of  Vacaknu  kept  silent. 

She  said :  'Revered  Brahmanas,  listen  to  my 
words.  You  should  consider  yourselves  fortunate  if 
you  can  get  off  from  him,  Yajnavalkya,  through 
salutations,  by  saluting  him.  You  must  never  even 
think  of  defeating  him,  much  less  do  it.  Why? 
Because  never  shall  any  of  you  beat  him,  Yajnavalkya, 
in  describing  Brahman.  I  already  said  that  if  he 
answered  my  two  questions,  none  could  beat  him.  I 
still  have  the  conviction  that  in  describing  Brahman 
he  has  no  match.'  Then  the  daughter  of  Vacaknu 
kept  silent. 

In  the  section  dealing  with  the  Internal  Ruler  it 
has  been  said,  'Whom  the  earth  does  not  know,'  and 
'Whom  no  being  knows.'  Now  what  is  the  similarity 
as  well  as  difference  among  the  Internal  Ruler  whom 
they  do  not  know,  those  who  do  not  know  Him,  and 
the  conscious  Principle  which,  being  the  subject  of  the 
activities  of  vision  etc.  ef  all  things,  is  spoken  of  as  the 
Immutable  ? 

Regarding  this1  some  say:  The  Internal  Ruler 
is  the  slightly  agitated  state  of  the  ocean  of  Supreme 
Brahman,  the  Immutable,  which  never  changes  its 
nature.    The  individual  self,  which  does  not  know  that 


1  Some  one-sided  views  within  the  Vedintic  school  itself 
are  being  presented. 
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Internal  Ruler,  is  the  extremely  agitated  state  of  that 
ocean.  They  also  imagine  five1  other  states  of  Brah- 
man ;  again  they  maintain  that  Brahman  has  eight* 
states.  Others  say  that  these  are  but  the  powers  of 
the  Immutable,  which,  according  to  them,  has  un- 
limited powers.  Still  others  maintain  that  these  are 
modifications  of  the  Immutable. 

Now  the  states  and  powers  are  inadmissible,  for 
the  Srutis  declare  the  Immutable  to  be  beyond  the 
relative  attributes  of  hunger  etc.  Certainly  one  and 
the  same  thing  cannot  simultaneously  be  both  beyond 
hunger  etc.  and  subject  to  those  conditions.  The 
same  argument  applies  to  the  Immutable  having 
powers,  while  the  flaws  in  attributing  modifications 
and  parts  to  the  Immutable  have  already  been  pointed 
out  in  the  second  chapter  (p.  300).  Hence  all  these 
views  are  wrong. 

What  then  is  the  difference  among  them  ?  It  is  all 
due  to  the  limiting  adjuncts,  we  reply:  intrinsically 
there  is  neither  difference  nor  identity  among  them, 
for  they. are  by  nature  Pure  Intelligence,  homogeneous 
like  a  lump  of  salt.  Witness  the  Sriiti  texts:  'Without 
prior  or  posterior,  without  interior  or  exterior'  (II.  v. 
19),  and  'This  self  is  Brahman'  (Ibid.)  ;  also  in  the 
Mundaka  Upanisad :  'It  includes  the  interior  and 
exterior,  and  is  unborn'  (II.  i.  2).  Therefore  the  un- 
conditioned Self,  being  beyond  speech  and  mind,  un- 
differentiated and  one,  is  designated  as  'Not  this,  not 
this';  when  It  has  the  limiting  adjuncts  of  the  body 

1  Viz.   the  individual,  species,  Viraj,  Sutra  and  destiny. 

2  Viz.  the  above  five  together  with  the  Undifferentiated, 
the  Witness  and  the  individual  self. 
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and  organs,  which  are  characterised  by  ignorance, 
desire  and  work,  It  is  called  the  transmigrating 
individual  self  ;  and  when  the  Self  has  the  limiting 
adjunct  of  the  power  of  (Maya  manifesting  through) 
eternal  and  unlimited  knowledge.  It  is  called  the 
Internal  Ruler  and  Isvara.  The  same  Self  as  by 
nature  transcendent,  absolute  and  pure,  is  called  the 
Immutable  and  Supreme  Self.  Similarly,  having  the 
limiting  adjuncts  of  the  bodies  and  organs  of  Hiranya- 
garbha,  the  Undifferentiated,  the  gods,  the  species,  the 
individual,  men,  animals,  spirits,  etc.,  the  Self  assumes 
those  particular  names  and  forms.  Thus  have  we 
explained  this  through  the  Sruti  passage:  'It  moves, 
and  does  not  move'  (Is\  5).  In  this  light  alone  such 
texts  as,  'This  is  your  self  (that  is  within  all)'  (III.  iv. 
1-2  ;  III.  v.  1),  'He  is  the  inner  Self  of  all  beings' 
(Mu.  II.  i.  4),  'This  (self)  being  hidden  in  all  beings,' 
etc.  (Ka.  III.  12),  'Thou  art  That'  (Ch.  VI.  viii.  7), 
T  Myself  am  all  this'  (Ch.  VII.  xxv.  1),  'All  this  is 
but  the  Self  (Ibid.  2),  and  'There  is  no  other  witness 
but  Him'  (III.  vii.  23),  do  not  prove  contradictory  ; 
but  in  any  other  view  they  cannot  be  harmonised. 
Therefore  they  differ  only  because  of  their  limiting 
adjuncts,  but  not  otherwise,  for  all  the  Upanisads 
conclude  :   'One  only  without  a  second'  (Ch.  VI.  ii.  1). 


SECTION  IX 

The  Brahman  that  is  within  all  has  been  indicated 
by  a  description  of  how,  in  the  series  of  things  begin- 
ning with  earth  ranged  according  to  their  density,  each 
preceding  item  is  pervaded  by  the  succeeding  one. 
And  that  Brahman  has  been  described  as  the  Ruler  of 
the  diverse  forms  of  the  Sutra  (such  as  earth)  which 
are  comprised  in  the  differentiated  universe,  because 
in  it  the  indications  of  this  relation  are  so  much  more 
patent.  The  present  section,  named  after  Sakalya,  is 
introduced  in  order  to  convey  the  immediacy  and 
directness  of  that  Brahman  by  a  reference  to  the 
contraction  and  expansion  of  the  different  gods  who 
are  ruled  by  It. 

3*?i  !#  f^^i:  sinKSsn  qsisg  ,  ?*;&  ^srr  *it$r- 

%4&(  t%ftsi«sF% — srosar  'ft  ^  *rar,  sprsar  sit  ^ 
srg^fo  ■,  3Ttfaf%  store,  5R^  ^r  <4UMg+<tifr ; 

5raf^Rlf?f3T  •,  sftfafo  ^fara,  ^c^sr  ^I  QWcM^fd  ; 

ffefsr  -,  srtfafar  $m%   *&$&  \zi  mwz&ftfo',  sro 
?ft  •,  aftfafo  stare,  *K?%r  %sn  zummlifa  ?  grfef?t 
satfafo  Stare,  «Rc*ta  \m  **Ttrg«*faf?r  ;  srnjvl  *% 

«7T»T%    Stare,    ^ic*ta   Jtat  m$RGt$fo  ;  n^R  *% 

<4ir*?Ej  stare,  s>?rft  ?r  swre  5ft  «r  ^rtt,  swre  sft  ^ 
s*5#r%  n  *  li 
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i.    Then  Vidagdha,  the  son  of  Sakala,  asked 
him.   'How  many  gods  are  there,  Yajnavalkya?' 
Yajnavalkya  decided  it  through  this   (group  of 
Mantras  known  as)  Nivid  (saying),  'As  many  as 
are  indicated  in  the  Nivid  of  the  VisVadevas — 
three  hundred  and  three,  and  three  thousand  and 
three.'       'Very  well,'  said  Sakalya,  'how  many 
gods  are  there,  Yajnavalkya?'       'Thirty-three.' 
'Very  well,'  said  the  other,  'how  many  gods  are 
there,  Yajnavalkya?'       'Six.'     'Very  well'  said 
Sakalya,    '  how   many   gods   are   there,   Yajna- 
valkya?'    'Three.'     'Very  well,'  said  the  other, 
'how    many    gods    are    there,    Yajnavalkya?" 
'Two.'      'Very  well,'  said  Sakalya,  'how  many 
gods    are    there,    Yajnavalkya?'     'One    and    a 
half.'     'Very  well,'  said  the  other,  'how  many 
gods  are  there,  Yajnavalkya?'      'One.'      'Very 
well,'    said    Sakalya,    'which    are    those    three 
hundred    and    three    and    three    thousand    and 
three?' 

Then  Vidagdha,  the  son  of  Sakala,  asked  him, 
'How  many  gods  are  there,  Yajnavalkya?'  Yajna- 
valkya decided  the  number  asked  for  by  Sakalya 
through  this  Nivid  that  is  just  going  to  be  mentioned. 
'As  many  gods  as  are  indicated  in  the  Nivid  of  the 
eulogistic  hymn  on  the  ViSvadevas.'  The  Nivid  is  a 
group  of  verses  giving  the  number  of  the  gods,  which 
are  recited  in  the  eulogistic  hymn  on  the  ViSvadevas. 
'There  are   as  many  gods  as  are  mentioned  in  that 
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Nivid.'  Which  is  that  Nivid?  The  words  of  that 
Nivid  are  quoted :  'Three  hundred  and  three  gods,  and 
again  three  thousand  and  three  gods.  So  many  gods 
are  there.'  'Very  well/  said  Sakalya,  'you  know 
their  intermediate  number  correctly.'  He  next  asks 
the  smaller  number  of  these  very  gods,  'How  many 
gods  are  there,  Yajnavalkya?'  (Yajnavalkya  answers 
one  by  one:)  Thirty-three,  six,  three,  two,  one  and  a 
half,  and  one.  After  asking  the  larger  and  the  smaller 
number  of  the  gods,  he  now  asks  about  their  identity, 
'Which  are  those  three  hundred  and  three,  and  three 
thousand  and  three?' 

^  £tara,  jt%th  n&iift,  &mfcim^l«i  ^T 
fcwlwiififa  11  r  11 

2.  Yajnavalkya  said,  'These  are  but  the 
manifestations  of  them,  but  there  are  only  thirty- 
three  gods.'  'Which  are  those  thirty-three?' 
'The  eight  Vasus,  the  eleven  Rudras  and  the 
twelve  Adityas — these  are  thirty-one,  and  Indra 
and  Prajapati  make  up  the  thirty-three.' 

Yajnavalkya  said,  'These,  the  three  hundred  and 
three  etc.,  are  but  the  manifestations  of  them,  the 
thirty-three  gods.  But  really  there  are  only  thirty- 
three  gods.'  'Which  are  those  thirty-three?'  The 
reply  is  being  given:  'The  eight  Vasus,  the  eleven 
Rudras  and  the  twelve  Adityas — these  are  thirty-one, 
and  Indra  and  Prajapati  make  up  the  thirty-three.' 
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3.  'Which  are  the  Vasus?'  'Fire,  the 
earth,  the  air,  the  sky,  the  sun,  heaven,  the 
moon  and  the  stars — these  are  the  Vasus,  for  in 
these  all  this  is  placed  ;  therefore  they  are  called 
Vasus.' 

'Which  are  the  Vasus?'  The  identity  of  each 
group  of  the  gods  is  being  asked.  'Fire,  the  earth,' 
etc. — from  fire  up  to  the  stars  are  the  Vasus.  Trans- 
forming themselves  into  the  bodies  and  organs  of  all 
beings,  which  serve  as  the  support  for  their  work  and 
its  fruition,  as  also  into  their  dwelling-places,  these 
gods  help  every  being  to  live,  and  they  themselves  live 
too.  Because  they  help  others  to  live,  therefore  they 
are  called  Vasus. 

qfcs  srsuTSST  ifo  11  a  n 

4.  'Which  are  the  Rudras?'  'The  ten 
organs  in  the  human  body,  with  the  mind  as  the 
■eleventh.  When  they  depart  from  this  mortal 
body,  they  make  (one's  relatives)  weep.  Because 
they  then  make  them  weep,  therefore  they  are 
called  Rudras,' 

'Which  are  the  Rudras?'     'The  ten  sensory  and 
motor  organs  in  the  human  body,  with  the  mind  as 
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the  eleventh.  When  they,  these  organs;  depart  from 
this  mortal  body,  after  a  person  has  completely  ex- 
perienced the  results  of  his  past  work,  they  make  his 
relatives  weep.  Because  they  then  make  them  weep 
(Rud),  therefore  they  are  called  Rudras.' 

5.  'Which  are  the  Adityas?'  'The  twelve 
months  (are  parts)  of  a  year  ;  these  are  the 
Adityas,  for  they  go  taking  all  this  with  them. 
Because  they  go  taking  all  this  with  them,  there- 
fore they  are  called  Adityas.' 

'Which  are  the  Adityas?'  'It  is  well  known  that 
the  twelve  months  are  parts  of  a  year  ;  these  are  the 
Adityas.  How?  For  as  they  rotate  they  go  taking  a 
person's  longevity  and  the  results  of  his  work  with 
them.  Because  they  go  taking  (Ada)  all  this  with 
them,   therefore  they  are  called  Adityas.' 

*«nft  to  sfo ;  <wr  *f?r  11  $  11 

6.  'Which  is  Indra,  and  which  is  Praja- 
pati?'  'The  cloud  is  Indra,  and  the  sacrifice  is 
Prajapati.'  'Which  is  the  cloud?'  'Thunder 
(strength).'     'Which  is  the  sacrifice?'  'Animals.' 
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'Which  is  Indra,  and  which  is  Prajapati?'  'The 
cloud  is  Indra,  and  the  sacrifice  is  Prajapati.'  'Which 
is  the  cloud?'  'Thunder/  i.e.  vigour  or  strength, 
which  kills  others  ;  that  is  Indra,  for  it  is  his  function. 
'Which  is  the  sacrifice?'  'Animals,'  for  they  are  the 
means  of  a  sacrifice.  Because  a  sacrifice  has  no  form 
of  its  own  and  depends  on  its  means,  the  animals, 
therefore  they  are  called  sacrifice. 

■5n%T?3  gfoa,  t^  ^,  x^  ffi  ^  *f¥%  n  v»  n 

7.  'Which  are  the  six  (gods)?'  'Fire,  the 
earth,  the  air  the  sky,  the  sun  and  heaven — 
these  are  the  six.  Because  all  those  (gods)  are 
(comprised  in)  these  six.' 

'Which  are  the  six  (gods)?'  The  same  gods,  fire 
and  the  rest,  that  are  classed  as  Vasus,  leaving  out  the 
moon  and  the  stars,  become  six  in  number.  'Because 
all  those  (thirty-three  and  other  gods)  that  have  been 
spoken  of  are  these  six.'  In  other  words,  the  Vasus 
and  others  that  have  been  enumerated  as  details  are 
included  in  these  six. 

SJaft   ^   3R?f   ^STT   Jffa ;    W   t*3  5RV  ^fa>n, 
t*3  ^  *li?  ^T  ?% ;  «t>djfl   m  5T  ^llfeRf ; 

7%  H  ^  11 

8.  'Which  are  the  three  gods?'  'These 
three  worlds,  because  in  these  all  those  gods 
are    comprised.'     'Which    are    the    two    gods?' 
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'Matter  and  the  vital  force.1'      'Which  are  the 
one  and  a  half?'     'This  (air)  that  blows.' 

'Which  are  the  three  gods?'  'These  three  worlds.' 
The  earth  and  fire  taken  together  make  one  god,  the 
sky  and  air  make  another,  and  heaven  and  the  sun 
make  a  third  :  these  are  the  three  gods.  Because  in 
these  three  gods  all  the  gods  are  comprised,  therefore 
these  are  the  three  gods  ;  this  is  the  view  of  a  certain 
section  of  philologists.  'Which  are  the  two  gods?' 
'Matter  and  the  vital  force' — these  are  the  two  gods  ; 
that  is  to  say,  these  include  all  the  gods  that  have  been 
enumerated.  'Which  are  the  one  and  a  half?'  'This 
air  that  blows.' 

sfo  •,  srror  ?fa,  s»  agi  csf^ng^  11  s  n 

9.  'Regarding  this  some  say,  "Since  the 
air  blows  as  one  substance,  how  can  it  be  one  and 
a  half?"  It  is  one  and  a  half  because  through 
its  presence  all  this  attains  surpassing  glory.' 
'Which  is  the  one  god?'  'The  vital  force 
(Hiranyagarbha)  ;  it  is  Brahman,  which  is  called 
Tyat  (that).' 

'Regarding  this  some  say  in  objection,  "Since  the 
air  blows  as  one  substance,  how  can  it  be  one  and  a 
half?"  It  is  one  and  a  half  because  through  its 
■presence  all  this  attains  surpassing  glory.'  'Which  is 
the  one  god?'     'The  vital  force  ;  it,  the  vital  force,  is 

1  The  vital  force  in  its  cosmic  aspect,  or  Hiranyagarbha, 
is  meant.     So  also  in  the  next  paragraph. 
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Brahman,  for  it  is  vast,  being  the  sum  total  of  all  the 
gods.  And  this  Brahman  is  called  Tyat  (that),'  which 
is  a  word  denoting  remoteness.  Thus  the  gods  are  one 
as  well  as  many.  The  infinite  number  of  gods  are 
included  in  the  limited  number  mentioned  in  the  Nivid  ; 
these  again  are  included  in  the  successive  (smaller) 
numbers,  thirty-three  and  so  on,  up  to  the  one  vital 
force.  It  is  this  one  vital  force  which  expands  into  all 
those  numbers  up  to  the  infinite.  Thus  the  vital  force 
alone  is  one  and  infinite  as  well  as  possessed  of  the 
intermediate  numbers.  That  this  one  god,  the  vital 
force,  has  different  names,  forms,  activities,  attributes 
and  powers  is  due  to  individual  differences  of  quali- 
fication.1 

Now  eight  other  forms  of  that  same  vital  force 
which  is  a  form  of  Brahman  are  being  set  forth: 

q*TTc*I  •,  *I  v&iii  sinfo:  3^r:  H  t^.',  %%%  ZittSl  ; 

10.  'He  who  knows  that  being  whose  abode 
is  the  earth,  whose  instrument  of  vision  is  fire, 
whose  light  is  the  Manas,  and  who  is  the  ulti- 
mate resort  of  the  entire  body  and  organs,  knows 
truly,  O  Yajnavalkya.'     'I  know  that  being  of 

1  People  perform  different  kinds  of  meditation  and  rites, 
and  acquire  different  grades  of  mental  culture,  thereby  attain- 
ing identity  with  fire  etc.  which  are  all  parts  of  the  cosmic 
vital  force.     Hence  the  above  differences. 
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whom  you  speak — who  is  the  ultimate  resort  of 
the  entire  body  and  organs.  It  is  the  being  who 
is  identified  with  the  body.  Go  on,  Sakalya.' 
'Who  is  his  deity  (cause)?'  'Nectar  (chyle),' 
said  he. 

He  who  knows  that  being  or  god  whose  abode  is 
the  earth,  whose  instrument  of  vision  is  fire  :  'Loka' 
here  means  that  through  which  one  sees  ;  that  is  to  say, 
who  sees  through  fire.  Whose  light  is  the  Manas,  who 
considers  the  pros  and  cons  of  a  thing  through  the 
Manas.  In  other  words,  this  god  has  the  earth  for  his 
body  and  fire  for  his  eye,  weighs  things  through  the 
mind,  identifies  himself  with  the  earth,  and  is  possessed 
of  a  body  and  organs.  And  who  is  the  ultimate  resort 
of  the  entire  body  and  organs.  The  idea  is  this:  As 
the  skin,  flesh  and  blood  derived  from  the  mother, 
which  stand  for  the  field,  he  is  the  ultimate  resort  of 
the  bone,  marrow  and  sperm  derived  from  the  father, 
which  stand  for  the  seed,  as  well  as  of  the  organs.  He 
who  knows  it  as  such  knows  truly,  is  a  scholar.  You 
do  not  know  him,  Yajiiavalkya,  but  still  pose  as 
a  scholar.     This  is  his  idea. 

'If  knowing  him  confers  scholarship,  /  know  that 
being  of  whom  you  speak — who  is  the  ultimate  resort 
of  the  entire  body  and  organs.'  Then  Sakalya  must 
have  said,  'If  you  know  that  being,  tell  me  what  his 
description  is.'  'Listen  what  it  is,'  says  the  other, 
'it  is  the  being  who  is  identified  with  the  body,  which 
preponderates  in  earthy  elements,  i.e.  who  is  represent- 
ed by  the  three  constituents  of  the  body,  or  sheaths,  as 
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they  are  called,  derived  from  the  mother — that  is  the 
god  about  whom  you  have  asked,  Sakalya.  ^But  there 
is  something  more  to  be  said  about  him  by  way  of 
description  ;  go  on,  S&kalya,  i.e.  ask  about  it.'  Thus 
challenged,  he  was  furious  like  a  goaded  elephant  and 
said,  'Who  is  his  deity,  the  deity  of  that  god  identified 
with  the  body?'  That  from  which  something  emanates 
has  been  spoken  of  in  this  section  as  the  deity  of  that 
thing.  'Nectar,'  said  he.  'Nectar'  here  means  chyle, 
or  the  watery  essence  of  the  food  that  is  eaten,  which 
produces  the  blood  derived  from  the  mother  ;  for  it 
generates  the  blood  stored  in  a  woman,  and  this  blood 
produces  the  skin,  flesh  and  blood  of  the  fcetus,  which 
are  the  support  of  its  bone,  marrow,  etc.  The 
common  portions  of  the  next  seven  paragraphs  need 
no  explanation. 

«m  to  iwihmmul,  g^f  ate:,  jRtsqtfSr:, 

SOTTrtl ;  *1  q3T*T  5JTJWW  35*:  ^I  *W,  S^S  *Tra>e?T  ; 

11.  'He  who  knows  that  being  whose  abode 
is  lust,  whose  instrument  of  vision  is  the  intellect, 
whose  light  is  the  Manas,  and  who  is  the  ultimate 
resort  of  the  entire  body  and  organs,  knows 
truly,  O  Yajnavalkya.'  'I  know  that  being  of 
whom  you  speak — who  is  the  ultimate  resort  of 
the  entire  body  and  organs.     It  is  the  being  who 
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is  identified  with  lust.     Go  on,  Sakalya.'      'Who 
is  his  deity?'     'Women,'  said  he. 

'Whose  abode  is  lust,'  or  the  desire  for  sex 
pleasures  ;  that  is,  who  has  lust  as  his  body.  'Whose 
instrument  of  vision  is  the  intellect,'  i.e.  who  sees 
through  the  intellect.  'It  is  the  being  identified  with 
lust,'  and  the  same  in  the  body  as  well.  'Who  is  his 
deity?'  'Women,'  said  he,  for  men's  desire  is  inflamed 
through  them. 

aw  wr  ^ntf?r  ;  ssifafcT  imz  11  \h  11 

12.  'He  who  knows  that  being  whose  abode 
is  colours,  whose  instrument  of  vision  is  the  eye, 
whose  light  is  the  Manas,  and  who  is  the  ultimate 
resort  of  the  entire  body  and  organs,  knows 
truly,  O  Yajnavalkya.'  'I  know  that  being  of 
whom  you  speak— who  is  the  ultimate  resort  of 
the  entire  body  and  organs.  It  is  the  being  who 
is  in  the  sun.  Go  on,  Sakalya.'  'Who  is  his 
deity?'     'Truth  (the  eye),'  said  he. 

'Whose  abode  is  colours.'  white,  black,  etc.  'It 
is  the  being  who  is  in  the  sun.'  for  he  is  the  particular 
effect  of  all  colours.*1    'Who  is  his  deity?'     'Truth.' 

1  Being  produced  by  them  for  their  own  manifestation 
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said  he.  'Truth'  here  means  the  eye,  for  the  sun 
among  the  gods  is  the  product1  of  the  eye  in  one's 
body. 

y<w«i  *wic*r  ■,  t  cprw  sira:  siifd%|c**>:  «p^:  h 
Stare  11  ^  11 

13.  'He  who  knows  that  being  whose  abode 
is  the  ether,  whose  instrument  of  vision  is  the 
ear,  whose  light  is  the  Manas,  and  who  is  the 
ultimate  resort  of  the  entire  body  and  organs, 
knows  truly,  O  Yajnavalkya.'  'I  know  that 
being  of  whom  you  speak — who  is  the  ultimate 
resort  of  the  entire  body  and  organs.  It  is  the 
being  who  is  identified  with  the  ear  and  with  the 
time  of  hearing.  Go  on,  Sakalya.'  'Who  is 
his  deity?'     'The  quarters,'  said  he. 

'Whose  abode  is  the  ether/  etc.  'It  is  the  being 
who  is  identified  with  the  ear  and  particularly  with  the 
time  of  hearing,'  'Who  is  his  deity?'  'The  quarters,' 
said  he,  for  (the  Srutis  say)  it  is  from  the  quarters  that 
this  particular  being  within  the  body  is  produced. 

1  So  says  the  Sruti  (e.g.  ?.  X.  xc.  13). 
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^mn^r^f  ^  i   %^  m  an?  ?f  35**  sra^ncwr:  «ro- 

5JPR3*  •,  ?R?T  «RT  ^fo  ;  ^ftfo  S[fara  |l  \H  II 

14.  'He  who  knows  that  being  whose  abode 
is  darkness,  whose  instrument  of  vision  is  the 
intellect,  whose  light  is  the  Manas,  and  who  is 
the  ultimate  resort  of  the  entire  body  and  organs, 
knows  truly,  O  Yajrlavalkya.'  'I  know  that 
being  of  whom  you  speak — who  is  the  ultimate 
resort  of  the  entire  body  and  organs.  It  is  the 
being  who  is  identified  with  shadow  (ignorance). 
Go  on,  Sakalya.'  'Who  is  his  deity?'  'Death,' 
said  he. 

'Whose  abode  is  darkness'  such  as  that  of  the 
night.  In  the  body  'it  is  the  being  identified  with 
shadow,  or  ignorance.'  'Who  is  his  deity?'  'Death.' 
said  he.  Among  the  gods  this  is  his  cause  (according 
to  the  Srutis). 

Wf«&  i  ?TCT  «RT  ^ftf?!  5  wgfifo  *taF»  II  ^  II 

15.  'He  who  knows  that  being  whose  abode 
is  (particular)  colours,  whose  instrument  of  vision 
is  the  eye,  whose  light  is  the  Manas,  and  who  is 
the  ultimate  resort  of  the  entire  body  and  organs, 
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knows  truly,  O  Yajfiavalkya.'  'I  know  that 
being  of  whom  you  speak — who  is  the  ultimate 
resort  of  the  entire  body  and  organs.  It  is  the 
being  who  is  in  a  looking-glass.  Go  on,  Sakalya.' 
'Who  is  his  deity?'     'The  vital  force,'  said  he. 

'Whose  abode  is  colours.'  In  paragraph  12  colours 
in  general  were  referred  to  ;  but  here  particular  colours, 
those  that  reflect,  are  meant.  The  particular  abode  ot 
the  god  who  dwells  in  these  colours  is  reflecting  objects 
such  as  a  looking-glass.  'Who  is  his  deity?'  'The 
vital  force,'  said  he.  That  being  called  reflection 
emanates  from  the  vital  force.* 

enei  «ft  i^fo  5  35<»t  tfk  star*  11  \\  11 

16.  'He  who  knows  that  being  whose  abode 
is  water,  whose  instrument  of  vision  is  the 
intellect,  whose  light  is  the  Manas,  and  who  is 
the  ultimate  resort  of  the  entire  body  and  organs, 
knows  truly,  O  Yajfiavalkya.'  T  know  that 
being  of  whom  you  speak — who  is  the  ultimate 
resort  of  the  entire  body  and  organs.  It  is  the 
being  who  is  in  water.  Go  on,  Sakalya.'  'Who 
is  his  deity  ?'      'Varuna  (rain),'  said  he. 

1  Being  dependent  on  friction  etc.,  which  require 
strength. 
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'Whose  abode  is  water'  in  general.  He  specially 
lives  in  the  water  of  reservoirs,  wells,  tanks,  etc.  'Who 
is  his  deity?'  'Varuna  (rain).'  Because  the  water 
that  is  (drunk  and)  forms  the  body  comes  from  rain  ; 
it  is  again  the  cause  of  the  water  of  reservoirs  etc.1 

<HlKJI9e|Q<43  I  ^  ^T  3T5  rf  3*5^  5RWIc*W:  q*T- 
qni  *Wrc*I  ;  *T  Q&[$  jpwr.  3"5"$n  ?T  tw,  ^^ 
flW«q  ;  ft***  m  %<4rl(d  •,  SHTIlfeftRf  ^TS  II  *>9  II 

17.  'He  who  knows  that  being  whose  abode 
is  the  seed,  whose  instrument  of  vision  is  the 
intellect,  whose  light  is  the  Manas,  and  who  is 
the  ultimate  resort  of  the  entire  body  and  organs, 
knows  truly,  O  Yajfiavalkya.'  'I  know  that 
being  of  whom  you  speak — who  is  the  ultimate 
resort  of  the  entire  body  and  organs.  It  is  the 
being  who  is  identified  with  the  son.  Go  on, 
Sakalya.'  'Who  is  his  deity  ? '  'Prajapati  (the 
father),'  said  he. 

'Whose  abode  is  the  seed.'  'It  is  the  being 
identified  with  the  son,'  who  is  the  particular  abode 
of  the  being  who  inhabits  the  seed.  'The  being  iden- 
tified with  the  son'  here  means  the  bones,  marrow  and 
seed  derived  from  the  father.      'Who  is  his  deity?' 

1  Through  the  person  who  digs  them. 
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'Praj&fati,'  said  he.    'Prajapati'  here  means  the  father, 
for  from  him  the  son  is  born. 

18.  'Sakalya,'  said  Yajnavalkya,  'have 
these  Vedic  scholars  made  you  their  instrument 
for  burning  charcoals  ? ' 

For  the  sake  of  meditation  one  and  the  same  vital 
force  has  been  inculcated  in  eight  different  forms  ;  each 
god  having  three  divisions,  viz.  abode  (general  form), 
being  (special  manifestation)  and  deity  (cause),  is  but 
a  form  of  the  vital  force.  The  text  now  goes  on  to 
show  how  the  same  vital  force,  divided  into  five  forms 
according  to  the  different  quarters,  is  unified  in  the 
mind.  When  Sakalya  kept  silent,  Yajnavalkya  ad- 
dressed him,  subjecting  him  to  the  spell  of  an  evil 
spirit,  as  it  were.  'Sdkalya,'  said  he,  'have  these 
Vedic  scholars  made  you  their  instrument  for  burning 
charcoals  such  as  fire-tongs?'  The  particle  'svid' 
denotes  deliberation.  He  means,  'They  must  have 
done  so,  but  you  do  not  perceive  that  you  are  being 
consumed  by  me.' 

smfogr  *fo  ,  *r%ft  %c«i  e^n:  smfergK  ll  U  H 

19.  'Yajnavalkya,'  said  Sakalya,  'is  it 
because  you  know  Brahman  that  you  have 
thus  flouted  these  Vedic  scholars  of  Kuru  and 
Pancala?'      'I   know   the   quarters   with   their 
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deities  and  supports.'     'If  you  know  the  quarters 
with  their  deities  and  supports — 

'Yajfiavalkya,'  said  Sdkalya,  'is  it  because  you 
know  Brahman  that  you  have  thus  flouted  these  Vedic 
scholars  of  Kuru  and  Pancdla  by  suggesting  that  they 
themselves  were  afraid  and  made  me  their  fire-tongs?' 
Yajfiavalkya  said,  'This  is  my  knowledge  of  Brahman 
— what  is  it? — that  /  know  the  quarters,  i.e.  the  medi- 
tation concerning  them  ;  not  the  quarters  alone,  but 
with  their  presiding  deities  and  supports  as  well.'  The 
other  said,  'If  you  know  the  quarters  with  their  deities 
and  supports,  i.e.  if  you  say  you  know  the  meditation 
with  its  results — 

f%  •,  3  3n%sr:  sifwH.  sfofg?r  f %  •,  iEi^ft^r  ■, 

20.  'What  deity  are  you  identified  with  in 
the  east?'  'With  the  deity,  sun.'  'On  what 
does  the  sun  rest?'  'On  the  eye.'  'On  what 
does  the  eye  rest?'  'On  colours,  for  one  sees 
colours  with  the  eye.'  'On  what  do  colours 
rest?'  'On  the  heart  (mind),'  said  Yajfiavalkya, 
'for  one  knows  colours  through  the  heart  ;  it  is 
on  the  heart  that  colours  rest.'  'It  is  just  so, 
Yajfiavalkya.' 

'What  deity  are  you  identified  with  in  the  east? 
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— what  deity  have  you  who  are  identified  with  the 
quarters?'  Yajnavalkya,  realising  his  own  heart  or 
mind — divided  in  five  forms  according  to  the  quarters 
and  identified  with  the  quarters — and  through  it  the 
whole  universe,  as  his  own  self,  stood  facing  the  east, 
with  the  conviction  that  he  was  the  quarters.  We 
gather  this  from  his  claim  that  he  knew  the  quarters 
with  their  supports.  Sakalya  according  to  Yajna- 
valkya's  statement  asks,  'What  deity  are  you  identi- 
fied with  in  this  quarter?'  Everywhere  in  the  Vedas 
it  is  stated  that  in  this  very  life  one  becomes  identified 
with  and  attains  the  god  one  meditates  upon.  It  will 
be  stated  further  on,  'Being  a  god,  he  attains  the 
gods'  (IV.  i.  2).  The  idea  is  this :  You  are  identified 
with  the  quarters  ;  who  is  your  presiding  deity  in  the 
east? — as  the  east,  which  deity  are  you  united  with? 
Yajnavalkya  said:  'With  the  deity,  sun — the  sun  is 
my  deity  in  the  east.'  This  is  in  substantiation  of  his 
claim  that  he  knew  the  quarters  with  their  deities  ;  the 
other  part,  that  relating  to  their  supports,  remains  to 
be  dealt  with  ;  so  the  text  goes  on :  'On  what  does  the 
sun  rest?'  'On  the  eye,'  for  the  Vedic  Mantras  and 
their  explanatory  portions — for  instance,  'From  the  eye 
the  sun  was  produced'  (R.  X.  xc.  13,  etc.)  and  'From 
the  eye  came  the  sun'  (Ai.  I.  4) — say  that  the  sun  is 
produced  from  the  eye  that  is  in  the  body  ;  and  an 
effect  rests  on  its  cause.  'On  what  does  the  eye  rest?' 
'On  colours.'  The  %ye,  itself  a  modification  of  colours, 
is  directed  by  them  so  as  to  perceive  them  ;  it  is  pro- 
duced by  those  very  colours  that  direct  it  to  perceive 
them.    Therefore  the  eye,  together  with  the  sun,  and 
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the  east,  and  all  that  lie  in  the  east,  rests  on  colours  ; 
the  entire  east,  together  with  the  eye,  is  but  colours. 
'On  what  do  these  colours  rest?'  'On  the  heart/  said 
Yajriavalkya.  Colours  are  made  by  the  heart  ;  it  is 
the  heart  that  is  transformed  into  them,  'for  everybody 
knows  colours  through  the  heart.'  'Heart'  here  refers 
to  the  intellect  and  Manas  taken  together  (i.e.  mind). 
Therefore  'it  is  on  the  heart  that  colours  rest.'  The 
idea  is  that  since  one  remembers  colours,  lying  as 
impressions,  through  the  heart,  therefore  colours  rest 
on  the  heart.     'It  is  just  so,  Yajriavalkya.' 

ufafsflfo ;  %%*  *  far  £tera,  g^r  fi?  ar^t  sriMiRi, 
^pr  11  *K  II 

21.  '  What  deity  are  you  identified  with  in 
the  south?'  '  With  the  deity,  Yama  (the  god  of 
justice).'  '  On  what  does  Yama  rest  ?  '  '  On  the 
sacrifice.'  '  On  what  does  the  sacrifice  rest?' 
'  On  the  remuneration  (of  the  priests).'  '  On 
what  does  the  remuneration  rest?'  '  On  faith, 
because  whenever  a  man  has  faith,  he  gives 
remuneration  to  the  priests;  therefore  it  is  on 
faith  that  the  remuneration  rests.'  '  On  what 
does  faith  rest?'     '  On  the  heart,'  said  Yajna- 
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vatfkya,  '  for  one  knows  faith  through  the  heart; 
therefore  it  is  on  the  heart  that  faith  rests.'  '  It 
is  just  so,  Yajnavalkya.' 

'What  deity  are  you  identified  with  in  the  south?' 
etc.,   should  be  explained  as  before:      Who  is  your 
deity  in  the  south?     'With  the  deity,  Yama — I  am  the 
south,  and  Yama  is  my  deity.'     'On  what  does  Yama 
rest?'      'On   the   sacrifice.'      Yama  together  with  the 
south  rests  on  the  sacrifice,  his  cause.     How  can  Yama 
be  the  effect  of  a  sacrifice?     This  is  being  answered: 
The  priests  officiate  in  the  sacrifice,  and  the  sacrificer 
redeems  it  from  them  by  means  of  the  remuneration, 
and  wins  the  south  together  with  Yama  through  that 
sacrifice.     Hence  Yama,  being  its  effect,  rests  on  the 
sacrifice,  together  with  the  south.     'On  what  does  the 
sacrifice  rest?'     'On  the  remuneration  (of  the  priests).' 
The  sacrifice  is  redeemed  through  the  remuneration  ; 
therefore  it  is  the  effect  of  the  remuneration.     'On  what 
does    the    remuneration    rest?'      'On    faith.'      'Faith' 
means  liberality — faith  in  the  Vedas  coupled  with  devo- 
tion.    How    does    the    remuneration    rest    on    faith? 
'Because  whenever  a  man  has  faith,  he  gives  remunera- 
tion to  the  priests  ;  if  he  has  no  faith,  he  does  not  give 
it.     Therefore  it  is  on  faith  that  the  remuneration  rests.' 
'On    what    does   faith    rest?'      'On    the    heart/    said 
Yajnavalkya,  'faith  is  a  modification  of  the  heart,  for 
one  knows  faith  through  the  heart,  and  a  modification 
rests  on  that  which  has  it  ;  therefore  it  is  on  the  heart 
that  faith  rests.'    'It  is  just  so,  Yajnavalkya.' 
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sriafsar  *far  5  ^eniftfij  -,  sjfe^g  \?r:  sfofgcifafer  ; 
5^1  ?%,  erew^fa  zfem  srrawrg :,  s^n%r  g?:, 
f^mf^sj  fjiffer  |%,  g^  gfa><T:  sfoistf  wsreftft ; 

22.  '  What  deity  are  you  identified  with  in 
the  west  ?  '  '  With  the  deity,  Varuna  (the  god 
of  rain).  '  '  On  what  does  Varuna  rest?'  '  On 
water.'  'On  what  does  water  rest?'  'On  the 
seed.'  '  On  what  does  the  seed  rest?'  '  On  the 
heart.  Therefore  do  they  say  of  a  new-born 
child  who  closely  resembles  (his  father),  that  he 
has  sprung  from  (his  father's)  heart,  as  it  were — 
that  he  has  been  made  out  of  (his  father's)  heart, 
as  it  were.  Therefore  it  is  on  the  heart  that  the 
seed  rests.'    '  It  is  just  so,  Yajfiavalkya.' 

'What  deity  are  you  identified  with  in  the  west?'' 
'With  the  deity,  Varuna — Varuna  is  my  presiding  deity 
in  that  direction.'  'On  what  does  Varuna  rest?'  'On 
water/  for  Varuna  is  the  effect  of  water.  Witness  the 
Srutis,  'Faith  is  water'  (Tai.  S.  I.  vi.  8.  i),  and  'From 
faith  he  created  Varuna.'  'On  what  does  water  rest?' 
'On  the  seed,'  for  the  Sruti  says,  'From  the  seed  was 
water  created'  (cf.  Ai.  I.  i.  4).  'On  what  does  the 
seed  rest?'  'On  the  heart,'  because  the  seed  is  the 
effect  of  the  heart.  Lust  is  a  modification  of  the  heart, 
for  the  seed  issues  from  the  heart  of  a  man  under  its 
influence.     'Therefore  do  they  say  of  a  new-born  child. 
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who  closely  resembles  (his  father),  that  he  has  sprung 
from  his  father's  heart,  as  it  were,  that  he  has  been 
made  out  of  (his  father's)  heart,  as  it  were,  as  an  ear- 
ring is  made  out  of  gold.  Therefore  it  is  on  the  heart 
that  the  seed  rests.'     'It  is  just  so,  Yajnavalkya.' 

-dHifd,  f^  ifcc  eetf  srf?rig?i  *racfh%  •,  **^- 

23.  '  What  deity  are  you  identified  with  in 
the  north?'  'With  the  deity,  Soma  (the  moon 
and  the  creeper)'  'On  what  does  Soma  rest?' 
'  On  initiation.  '  '  On  what  does  initiation  rest?' 
'  On  truth.  Therefore  do  they  say  to  one  ini- 
tiated, "  Speak  the  truth  ";  for  it  is  on  truth  that 
initiation  rests.'  'On  what  does  truth  rest?' 
'  On  the  heart,'  said  Yajnavalkya,  'for  one 
knows  truth  through  the  heart;  therefore  it  is  on 
the  heart  that  truth  rests.'  '  It  is  just  so, 
Yajnavalkya.' 

'What  deity  are  you  identified  with  in  the  north?' 
'With  the  deity,  Soma.'  'Soma'  here  means  both 
moon  and  creeper.  'On  what  does  Soma  rest?'  'On 
initiation,'  for  the  initiated  sacrificer  purchases  the 
Soma  creeper,  and  sacrificing  with  that  creeper  along 
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with  meditation,  attains  (his  identity  with)  the  north, 
presided  over  by  the  moon  and  named  after  her.  'On 
what  does  initiation  rest?'  'On  truth.'  How?  Because 
initiation  rests  on  truth,  'therefore  do  they  say  to  one 
initiated:  Speak  the  truth,'  lest  the  cause  being  spoilt, 
the  effect  also  be  spoilt.  Therefore  'it  is  on  truth  that 
initiation  rests.'  'On  what  does  truth  rest?'  'On  the 
heart,'  said  Yajnavalkya,  'for  one  knows  truth  through 
the  heart ;  therefore  it  is  on  the  heart  that  truth  rests.' 
'It  is  just  so,  Ydjfiavalkya.' 

fa%  II  RH  || 

24.  '  What  deity  are  you  identified  with  in 
the  fixed  direction  (above)?'  'With  the  deity, 
fire.'  '  On  what  does  fire  rest?'  'On  speech.' 
'On  what  does  speech  rest?'  'On  the  heart.' 
'  On  what  does  the  heart  rest  ?' 

'What  deity  are  you  identified  with  in  the  fixed 
direction?'  Being  the  same  to  all  who  dwell  round 
Mount  Meru,1  the  direction  overhead  is  called  the 
fixed  direction.  'With  the  deity,  fire,'  for  overhead 
there  is  more  light,  and  fire  is  luminous.      'On  what 

1  See  footnote  on  p.  49.  The  directions  east,  west,  etc.. 
vary  according  to  the  relative  position  of  the  dwellers  around 
this  mountain,  the  east  being  that  in  which  they  see  the  sun 
rise.  But  the  direction  overhead  is  obviously  constant  to  all 
of  them. 
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does  fire  rest?'  'On  speech.'  'On  what  does  speech 
rest?'  'On  the  heart.'  Now  Yajnavalkya,  through  his 
heart  extending  in  all  directions,  has  realised  all  the 
quarters  as  his  own  self  ;  the  quarters,  with  their 
deities  and  supports,  are  a  part  and  parcel  of  him,  and 
he  is  identified  with  name,  colour  (form)  and  action. 
Of  these,  colour  together  with  the  east  is  one  with  his 
heart.  Mechanical  rites,  the  act  of  procreation  and 
rites  combined  with  meditation,  representing  the  south, 
west  and  north  respectively,  together  with  their  results 
and  presiding  deities,  are  likewise  unified  in  his  heart. 
And  all  names  together  with  the  overhead  direction 
also  reach  his  heart  through  speech.  The  whole  uni- 
verse is  comprised  in  these  ;  colour  (form),  action  and 
name  ;  and  all  these  are  but  (modifications  of)  the  heart. 
Therefore  Sakalya  asks  about  the  heart,  which  is  the 
embodiment  of  everything:  'On  what  does  the  heart 
rest?' 

sNfgnwfkfofo  ii  \*\  ii 

25.  '  You  ghost,'1  said  Yajnavalkya,  '  when 
you  think  the  heart  is  elsewhere  than  in  us, 
(then  the  body  is  dead).  Should  it  be  elsewhere 
than  in  us,  dogs  would  eat  this  body,  or  birds 
tear  it  to  pieces.'3 

'You  ghost,'  said  Yajnavalkya,  addressing  him  by 
a  different  name,   'when  you  think  the  heart,  or  the 

1  Lit.    that  which   vanishes   at  day-time. 

2  Lit.    churn   it. 
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mind,  which  is  the  self1  of  the  body,  is  elsewhere  than 
in  us,  (then  the  body  is  dead).  Should  it  be  elsewhere 
than  in  us,  dogs  would  then  eat  this  body,  or  birds 
tear  it  to  pieces.  Therefore  the  heart  rests  on  me,  i.e. 
the  body' — this  is  the  idea.  The  body  also,  as  consist- 
ing of  name,  colour  (form)  and  action,  rests  on  the 
heart. 

«f#fpg  smr:  srfafga  eft  ■,  saqn  *fa ;  *fcnwwsi: 
3«fH  tf£r  •,  ^I^w^r:  sifofser  5%  •,  y*iR  ^  -, 

UdMSrai*KMrft,  s?sl^te>T:,  silft  %$T;  W&*g&(Fi 
^(  «W<d|W£>«ITfo5§I  SKJpilcgiMUr^ ,  rf  c^TMpI^ 
55«r  Tsgrft  ;  ?f  ^  1  foi^%,  igretf  It 
faMfamcflfgr  1    cf  5  st  ^  qitoi:  ;  &&  5  ^ 

*rp  11  ^  11 

26.  '  On  what  do  the  body  and  the  heart* 
rest?'  'On  the  Prana.'  'On  what  does  the 
Prana  rest?'  'On  the  Apana.'  'On  what  does 
the  Apana  rest?'  '  On  the  Vyana.'  '  On  what 
does  the  Vyana  rest?'  '  On  the  Udana.'  '  On 
what  does  the  Udana  rest?'  '  On  the  Samana.' 
This  self  is  That  which  has  been  described  as 

1  In  a  figurative  sense 

2  Lit.   you  and  (your)  self. 
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'  Not  this,  not  this.'  It  is  imperceptible,  for  It 
is  never  perceived;  undecaying,  for  It  never 
decays;  unattached,  for  It  is  never  attached; 
unfettered — It  never  feels  pain,  and  never  suffers 
injury.  '  These  are  the  eight  abodes,  the  eight 
instruments  of  vision,  the  eight  deities  and  the 
eight  beings.  I  ask  you  of  that  Being  who  is 
to  be  known  only  from  the  Upanisads,  who 
definitely  projects  those  beings  and  (again)  with- 
draws them  into  Himself,  and  who  is  at  the  same 
time  transcendent.  If  you  cannot  clearly  tell  me 
of  Him,  your  head  shall  fall  off.'  Sakalya  did 
not  know  Him;  his  head  fell  off;  and  robbers 
snatched  away  his  bones,  mistaking  them  for 
something  else. 

'You  have  stated  that  the  body  and  the  heart — 
the  effect  and  the  instrument — rest  on  each  other.  I 
therefore  ask  you:  On  what  do  the  body  and  the 
heart  rest?'  'On  the  Prdna'  :  The  body  and  the  mind 
rest  on  the  force  called  Prana.1  'On  what  does  the 
Prdna  rest?'  'On  the  Apdna'  :  That  force  called 
Prana  would  go  out  (through  the  mouth  and  nostrils), 
were  it  not  held  back  by  the  force  called  Apana.  'On 
what  does  the  Apdna  rest?'  'On  the  Vyana'  :  That 
force  called  Apana  would  also  depart  (through  the  lower 
orifice)  as  the  Prana  would  (through  the  mouth  and 
nostrils),  were  they  not  both  held  back  by  the  force 

1  For  the  functions  of  these  see  commentary  on  I.  v.  3. 
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called  Vyana,  which  occupies  an  intermediate  position. 
'On  what  does  the  Vyana  rest?'  'On  the  Udana'  :  All 
the  three  forces  would  go  out  in  all  directions,  were 
they  not  fixed,  as  to  a  post,  to  the  Udana.  'On  what 
does  the  Udana  rest?'  'On  the  Santana,'  for  all  these 
forces  rest  on  the  Samana.  The  idea  is  this :  The  body, 
mind  and  the  vital  forces  are  interdependent  and  work 
together  as  an  orderly  aggregate,  dominated  by  the 
purpose  of  the  individual  self.  Now  that  transcendent 
Brahman,  which  is  immediate  and  direct,  by  which  all 
these  up  to  the  ether  are  regulated,  on  which  they  rest, 
and  by  which  they  are  pervaded,  has  to  be  described. 
Hence  the  text  goes  on: 

This  self  is  That  which  has  been  described  in  the 
Madhukanda1  as  'Not  this,  not  this'  (II.  iii.  6).  It  is 
imperceptible,  not  perceivable.  How?  Because  It  is 
beyond  the  characteristics  of  effects,  therefore  It  is  im- 
perceptible. Why?  For  It  is  never  perceived.  Only  a 
differentiated  object,  which  is  within  the  range  of  the 
organs,  can  be  perceived  ;  but  the  Self  is  the  opposite 
of  that.  Similarly  undecaying.  What  is  gross  and 
made  up  of  parts  decays,  as  for  instance  the  body  ; 
but  the  Self  is  the  opposite  of  that  ;  hence  It  never 
decays.  Likewise  unattached.  A  gross  object,  being 
related  to  another  gross  object,  is  attached  to  it  ;  but 
the  Self  is  the  opposite  of  that  ;  hence  It  is  never 
attached.  Similarly  unfettered,  or  free.  Whatever  is 
gross  becomes  bound  ;  but  It,  being  the  opposite  of 
that,  is  free,  and  for  that  reason  never  feels  pain. 
Hence   also    It    never   suffers   injury.    Being    beyond 

1  Consisting  of  chapters  I  and  II. 
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such  characteristics  of  effects  as  perception,  decay, 
attachment  and  bondage.  It  never  suffers  injury,  in 
other  words,  is  never  destroyed. 

The  Sruti,  out  of  eagerness,  has  set  aside  the  order 
(of  the  dialogue),  stepped  out  of  the  story  and 
described  in  its  own  form  the  Being  who  is  to  be 
known  only  from  the  Upanisads.  Then  it  resumes  the 
garb  of  the  story  and  savs  (through  Yajnavalkya) : 
These  are  the  eight  abodes,  described  above  (in  para- 
graphs 10  to  17)  in  the  words.  'Whose  abode  is  the 
earth,'  etc.;  the  eight  instruments  of  vision,  fire  etc.; 
the  eight  deities,  referred  to  in,  '  "Nectar  (chyle)," 
said  he,'  etc.  (par.  10);  the  eight  beings,  mentioned  in, 
'The  being  who  is  identified  with  the  body'  (Ibid.), 
etc.  I  ask  you,  who  are  proud  of  your  learning,  of 
that  Being  devoid  of  hunger  etc.  who  is  to  be  known 
only  from  the  Upanisads,  and  through  no  other  means 
of  knowledge,  who  definitely  projects  those  beings, 
those  identified  with  the  body  etc.,  divided  into  eight 
groups  of  four  items1  each,  so  as  to  constitute  the 
universe  as  it  is,  and  (again)  withdraws  them  through 
the  east  etc.  into  Himself,  i.e.  into  the  heart  (mind), 
and  who  is  at  the  same  time  transcendent,  beyond  the 
attributes  of  the  limiting  adjuncts  such  as  identifica- 
tion with  the  heart.  If  you  cannot  clearly  tell  me  of 
Him,  your  head  shall  fall  off,  said  Yajnavalkya. 
Sakalya  did  not  know  that  Being  who  is  to  be  known 
only  from  the  Upanisads  ;  his  head  fell  off.  The  story 
is  ended.  'Sakalya  did  not  know  Him,'  etc.,  is  the 
narration  of  the  Sruti. 

1  The  abode,  the  instrument  of  vision,  the  light  and  the 
deity. 
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Further,   robbers   snatched  away  even   his   bones 
as  they  were  being    carried    to    his    home  by  his  dis- 
ciples for  the  funeral  rites — why? — mistaking  them  for 
something   else,    viz.    treasure    under   transport.      A 
previous  anecdote  is  here  referred  to.     In  (Book  XI  of 
the    Satapatha    Brahmana    entitled)    the    Astadhyai1 
there    occurs    a    dialogue    between    Yajnavalkya    and 
Sakalya  with  a  similar  ending.    There  Yajnavalkya 
gave  a  curse:    '  "You  shall  die  in  an  unholy  place  at 
an  inauspicious  time,  and  even  your  bones  shall  not 
reach  home."    He  died  exactly  like  that  ;  and  robbers 
seized  his  bones  too,    mistaking  them  for  something 
else'  (S.  XI.  vi.  3.  11).     The  moral  of  the  story  is  that 
one  should  not  be  disrespectful,  but  rather  obedient  to 
a  true  knower  of  Brahman.    That  story  is  here  referred 
to   in   order   to   teach   conduct   and  also  to  extol   the 
knowledge  of  Brahman. 

How  can  that  Brahman  which  has  been  indicated 
as  'Not  this,  not  this'  by  the  elimination  of  everything 
else,  be  positively  indicated?  In  order  to  answer  this, 
as  also  to  state  the  cause  of  the  universe,  the  Sruti 
again  resorts  to  the  story.  The  point  of  the  story  is 
that  one  should  take  away  cattle  by  defeating  Vedic 
scholars  who  do  not  truly  know  Brahman.  In  view 
of  the  customary  procedure2  Yajnavalkya  said: 

am  tfcrnar,  srrgFrr  vtwat  *ft*:  *rxw&  *i  vn 
$sg?5,  ^  «JT  Iff   $533,  *t  W.  5EUPRt  ?f  «r: 

1  It  treats  of  rituals  and  is  so  named  because  it  consists 
of  eight  chapters. 

*  That  things  belonging  to  Brahmanas  must  not  be  taken 
without  their  consent.  , 
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Ssgrfo,    srefcrarr  «r:   ^l*flfi  •,    %  5  sn$TT    * 

TO  II  *»  II 

27.  Then  he  said,  '  Revered  Brahmanas, 
whichsoever  amongst  you  wishes  may  ask  me 
questions,  or  all  of  you  may.  Or  I  shall  ask 
questions  of  whichsoever  amongst  you  wishes,  or 
ask  all  of  you.     The  Brahmanas  did  not  dare. 

Then,  after  the  Brahmanas  were  silent,  he  said, 
addressing  them,  'Revered  Brahmanas,  whichsoever 
amongst  you  wishes  to  ask  me  questions,  may  come 
forward  and  ask  me  questions,  or  all  of  you  may.  Or 
I  shall  ask  questions  of  whichsoever  amongst  you 
wishes  that  I  should  ask  him,  or  ask  all  of  you.'  The 
Brahmanas,  even  though  thus  addressed,  did  not  dare 
to  give  any  reply  whatsoever. 

«TOT  f^t  9«IV4f?K5l<nr  S'Wti^MI  II 

aw  5?tmf^q^ff^,  cspre$tcqrfi3tf  «rf|:  mil 

28.  He  asked  them  through  these  verses: 

(1)  As  a  large  tree,  so  indeed  is  a  man. 
(This  is)  true.  His  hair  is  its  leaves,  his  skin  its 
outer  bark. 

When  the  Brahmanas  were  silent,  he  asked  them 
through  the  following  verses  :  As  in  the  world  is  a 
large  tree — the  word  'Vanaspati'  qualifies  the  word 
'tree' — so  indeed  is  a  man.  This  is  true.  His  hair  is 
its  leaves  :  A  man's  hair  corresponds  to  the  leaves  oi 
a  tree.    His  skin  is  its  outer  bark. 
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(2)  It  is  from  his  skin  that  blood  flows,  and 
from  the  bark  sap.  Therefore  when  a  man  is 
wounded,  blood  flows,  as  sap  from  a  tree  that  is 
injured. 

It  is  from  a  man's  skin  that  blood  flows,  and  it 
is  from  the  bark  of  a  large  tree  that  sap  exudes.  Since 
a  man  and  a  large  tree  thus  resemble  each  other  in 
all  respects,  therefore  when  a  man  is  wounded,  blood 
flows,  as  sap  from  a  tree  that  is  injured  or  cut. 

snpfNF?rc^t  ^T^far,  wsn  *raft<wr  3>?tt  ii  3  11 

(3)  His  flesh  is  its  inner  bark,  and  his  sinews 
its  innermost  layer  of  bark;  it  is  tough.  His 
bones  lie  under,  as  does  its  wood;  his  marrow  is 
comparable  to  its  pith. 

Similarly  a  man's  flesh  is  the  inner  bark  of  a 
large  tree.  A  man's  sinews  are  the  innermost  layer  of 
bark  in  a  tree,  that  layer  which  is  under  the  inner  bark 
and  attached  to  the  wood  ;  it  is  tough,  or  strong,  like 
the  sinews.  A  man's  bones  lie  under  the  sinews  ; 
similarly  under  the  innermost  bark  is  the  wood.  A 
man's  marrow  is  comparable  to  the  pith  of  a  large  tree. 
There  is  no  difference  between  the  two  ;  they  resemble 
each  other. 

*?*:  fw-^JH!  f^oi:  <f*JJ|rlj3THfttii&  11  a  11 

(4)  If  a  tree,  after  it  is  felled,  springs  again 
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from  its  root  in  a  newer  form,  from  what  root 
does  man  spring  forth  after  he  is  cut  off  by 
death? 

//  a  tree,  after  it  is  felled,  springs  again  from  its 
root  in  a  newer  form,  etc.  We  have  seen  that  previous 
to  this  feature  there  was  complete  similarity  between 
a  tree  and  a  man.  We  notice,  however,  this  peculiarity 
in  a  tree  that  it  springs  again  after  it  is  felled,  while  we 
do  not  see  that  a  man  cut  off  by  death  springs  forth 
again.  But  there  must  be  a  renascence  from  some 
source.  Therefore  I  ask  you,  from  what  root  does  man 
spring  forth  after  he  is  cut  off  by  death?  In  other 
words,  whence  is  a  dead  man  reborn? 

(5)  Do  not  say,  'From  the  seed,'  (for)  it  is 
produced  in  a  living  man.  A  tree  springs  also 
from  the  seed;  after  it  is  dead  it  certainly  springs 
again  (from  the  seed  as  well). 

If  you  say  that  he  springs  from  the  seed,  do  not 
say  (so),  you  should  not  say  so.  Why?  Because  the 
seed  til  produced  in  a  living  man,  not  in  a  dead  man. 
A  tree  springs  also  from  the  seed,  not  from  the  trunk 

only — The  particle  'iva'  is  expletive A  large  tree, 

after  it  is  dead,  certainly  springs  again  from  the  seed 
as  well. 

36 
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(6)  If  a  tree  is  pulled  out  with  its  root,  it 
no  more  sprouts,  From  what  root  does  a  mortal 
spring  forth  after  he  is  cut  off  by  death? 

If  a  tree  is  pulled  out  with  its  root  or  its  seed,  it 
no  more  sprouts.  Therefore  I  ask  you  about  the  root 
of  the  whole  universe:  From  what  root  does  a  mortal 
spring  forth  after  he  is  cut  off  by  death? 

tensr^rer^  *!?r  n  *  it  ^  ii 
j%  »rari  bit&uih.  ii  *%  3?fofte«rw  ii 

(y)  If  you  think  he  is  ever  born,  I  say, 
no,  he  is  again  born.  Now  who  should  again 
bring  him  forth? — Knowledge,  Bliss,  Brahman, 
the  supreme  goal  of  the  distributor  of  wealth  as 
well  as  of  him  who  has  realised  Brahman  and 
lives  in  It. 

If  you  think  he  is  ever  born,  and  there  is  nothing 
more  to  ask  about  him — a  question  about  birth  i3 
possible  only  of  one  who  is  yet  to  be  born,  andyhot  of 
one  who  is  already  born  ;  but  a  man  is  ever  born,  so 
no  question  about  his  birth  is  admissible — /  say,  no. 
What  happens  then?  After  death  he  is  again  born  of 
a  certainty,  for  otherwise  you  would  be  assuming  that 
a  man  reaps  the  fruits  of  actions  that  he  has  never 
done,  and  fails  to  obtain  those  of  actions  he  has 
actually  done.  So  I  ask  you,  who  should  again  bring 
him,  the  dead  man,  forth  ? 
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The  Brahmanas  did  not  know  that:  that  root  of 
the  universe  out  of  which  the  dead  man  is  again  born 
was  unknown  to  them.  Hence,  being  the  best  of  the 
knowers  of  Brahman,  Yajnavalkya  defeated  the  Brah- 
manas and  took  away  the  cows.  The  story  is  finished. 
The  Sruti  in  its  own  form  now  tells  us  of  the  root  of 
the  universe,  about  which  Yajnavalkya  asked  the 
Brahmanas,  and  gives  the  words  that  directly  describe 
Brahman:  Knowledge,  or  Pure  Intelligence,  which  is 
also  Bliss,  not  smitten  with  pain  like  sense-perception, 
but  serene,  beneficent,  matchless,  spontaneous,  ever 
content  and  homogeneous.  What  is  that?  Brahman, 
which  has  both  the  characteristics  (Knowledge  and 
Eliss).  The  supreme  goal,  or  the  bestower  of  the  fruits 
ot  actions,  of  the  distributor  of  wealth,  i.e.  of  the 
sacrificer  who  engages  in  rites — the  word  'Rati'  (wealth) 
has  a  possessive  force — as  well  as  the  supreme  goal  of 
him  who  has  realised  Brahman  and  lives  in  It,  having 
renounced  all  desires  and  doing  no  (ritualistic)  work. 

Here  is  something  to  discuss.  The  word  'bliss'  is 
generally  known  to  denote  pleasure  ;  and  here  we  find 
the  word  'bliss'  used  as  an  epithet  of  Brahman  in  the 
expression  'Bliss,  Brahman.'  Elsewhere  in  the  Srutis 
too  we  have:  'He  knew  bliss  to  be  Brahman'  (Tai. 
III.  6),  'Knowing  the  bliss  of  Brahman'  (Tai.  II.  7), 
'If  this  Supreme*  Self  were  not  bliss'  (Tai.  II.  7), 
'That  which  is  infinite  is  bliss'  (Ch.  VII.  xxiii.  1), 
'This  is  its  supreme  bliss,'  etc.  (IV.  iii.  32).  The  word 
'bliss'  is  also  commonly  known  to  refer  to  pleasure  that 
is  cognised.  The  use  of  the  word  'bliss'  in  the  above 
quotations  would  be  justified  if  the  bliss  of  Brahman 


564  B$HADARA$YAKA    UPAM$AD         [3-9-a8-7 

be  an  object  of  cognition.  It  may  be  urged:  On  the. 
authority  of  the  Srutis,  Brahman  is  bliss  that  is 
cognised  ;  so  what  is  there  to  discuss?  The  reply  is: 
Not  so,  for  we  notice  Sruti  texts  that  are  contradictory. 
It  is  true  that  in  the  Srutis  the  word  'bliss'  refers  to 
Brahman  ;  but  there  is  also  the  negation  of  knowledge 
when  there  is  oneness.  For  example :  'But  when  to 
the  knower  of  Brahman  everything  has  become  the 
Self,  then  what  should  one  see  and  through  what,  .  . 
what  should  one  know  and  through  what?'  (II.  vi.  14  ; 
IV.  v.  15),  'Where  one  sees  nothing  else,  hears  nothing 
else,  knows  nothing  else,  that  is  the  infinite'  (Ch.  VII. 
xxiv.  1),  'Being  fully  embraced  by  the  Supreme  Self, 
he  knows  neither  anything  outside  of  himself,'  etc. 
(IV.  iii.  21).  Therefore  on  account  of  the  contradictory 
Sruti  texts  a  discussion  is  necessary.  Hence  we  should 
discuss  in  order  to  ascertain  the  true  meaning  of  the 
Vedic  passages.  Moreover,  there  is  a  divergence  of 
opinion  among  the  advocates  of  liberation.  The 
Samkhya  and  Vaisesika  schools,  for  instance,  while 
believing  in  liberation,  hold  that  there  is  no  joy  to  be 
cognised  in  it,  thus  differing  from  others,  who  main- 
tain that  there  is  surpassing  joy  in  it,  known  only  to 
the  person  concerned. 

Now  what  is  the  correct  position? 

Prima  facie  view:  There  is  joy  to  be  cognised 
in  liberation,  for  the  Srutis  mention  bliss  etc.  with 
regard  to  it,  as  in  the  following  passages:  'Laughing 
(or  eating),  playing  and  enjoying'  (Ch.  VIII.  xii.  3), 
'If  he  desires  to  attain  the  world  of  the  Manes,  (by  bis 
mere  wish  they  appear)'  (Ch.  VIII.  ii.  1),  'That  which 
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knows  things  in  a  general  and  particular  way'  (Mu. 

I.  i.  9  and  II.  ii.  7),  'Enjoys  all  desires,'  etc.  (Tai. 

II.  v.  1). 

Objection  :    But  is  not  knowledge  impossible  when 

there  is  oneness,  since  the  different  factors  of  an  action 

are  then  absent?     Every  action  depends  on  a  number 

of  factors,  and  cognition  too  is  an  action. 
I 

Tentative  answer :  The  objection  does  not  hold. 
On  the  authority  of  the  Srutis  we  must  admit  that 
there  is  knowledge  of  the  bliss  of  Brahman.  We  have 
already  said  that  such  Sruti  texts  as,  'Knowledge, 
Bliss,'  etc.,  would  be  meaningless  if  the  bliss  itself  were 
incapable  of  being  cognised. 

Objection :  But  even  a  scriptural  text  cannot 
make  fire  cold  or  water  hot,  for  these  texts  are  merely 
informative.  They  cannot  tell  us  that  in  some  other 
country  fire  is  cold,  or  that  in  some  inaccessible  country 
water  is  hot. 

Tentative  answer :  Not  so,  for  we  observe  bliss 
and  knowledge  in  the  individual  self.  Texts 'such  as, 
'Knowledge,  Bliss,'  etc.,  do  not  convey  a  meaning  that 
dashes  with  perception  and  other  means  of  knowledge, 
as  for  instance  the  sentence,  'Fire  is  cold,'  does.  On 
the  contrary,  we  feel  their  agreement  with  them.  One 
directly  knows  the  self  to  be  blissful,  as  when  one  feels, 
'I  am  happy.'  So  the  agreement  in  question  with 
perception  etc.  is  quite  clear.  Therefore  Brahman, 
which  is  bliss,  being  knowledge  as  well,  knows  Itself . 
Thus  would  the  Sruti  texts  cited  above,  viz.  'Laughing 
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(or  eating),  playing,  enjoying,'  etc.,  which  prove  the 
existence  of  bliss  in  the  Self,  be  found  to  be  consistent. 

Advaitin's  reply :  You  are  wrong,  for  there  can 
be  no  knowledge  in  the  absence  of  the  body  and  organs. 
Absolute  separation  from  the  body  is  liberation,  and 
when  there  is  no  body  there  can  be  no  organs,  for  they 
will  have  no  support.  Hence  too  there  will  be  no 
knowledge,  there  being  no  body  and  organs.  If  knowl- 
edge ctfuld  arise  even  in  the  absence  of  the  body  and 
organs,  there  would  be  no  necessity  for  any  one  to 
possess  them.  Moreover  (if  Brahman  as  Knowledge 
Absolute  cognises  the  bliss  in  liberation),  it  will  contra- 
dict the  oneness  of  Brahman.1 

Objection :  Suppose  we  say  that  the  Supreme 
Brahman,  being  eternal  Knowledge,  ever  knows  Itself 
as  Bliss  Absolute? 

Reply  :  No,  (this  has  just  been  answered).  Even 
the  man  under  bondage,  when  freed  from  relative 
existence,  would  regain  his  real  nature  (Brahman). 
(So  the  same  argument  would  apply  to  him  also.) 
Like  a  quantity  of  water  thrown  into  a  tank,  he  does- 
not  retain  a  separate  existence  so  as  to  know  the 
blissful  Brahman.  Hence,  to  say  that  the  liberated 
man  knows  the  blissful  Self  is  meaningless.  If,  on  the 
other  hand,  the  liberated  man,  being  different  from 
Brahman,  knows  the  bliss  of  Brahman  and  the  indi- 
vidual self  as,  'I  am  the  Bliss  Absolute,'  then  the 
oneness  of  Brahman  is  contradicted,  which  would  be 
against  all  Srutis  ;  and  there  is  no  third  alternative. 
Moreover,  if  Brahman  ever  knows  Its  own  bliss,  it  is 

1  By  making  It  both  subject  and  object. 
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superfluous  to  distinguish  between  awareness  and  un« 
awareness.  If  It  is  constantly  aware  of  this  bliss,  then 
that  is  Its  nature  ;  hence  there  is  no  sense  in  maintain- 
ing that  It  cognises  Its  own  bliss.  Such  a  view  would 
be  tenable  if  ever  there  was  the  possibility  of  Its  not 
knowing  that  bliss,  as  for  instance  a  man  knows  him- 
self and  another  (by  an  act  of  will).  There  is  certainly 
no  sense  in  distinguishing  between  a  state  of  awareness 
and  one  of  unawareness  in  the  case  of  a  man  whose 
mind  is  uninterruptedly  absorbed  in  an  arrow,  for 
instance.  If,  on  the  other  hand.  Brahman  or  the  Self 
is  supposed  to  be  knowing  Its  bliss  interruptedly,  then 
in  the  intervals  when  It  does  not  cognise  Itself,  It  must 
know  something  else1;  and  the  Self  would  become 
changeful,  which  would  make  It  non-permanent. 
Hence  the  text,  'Knowledge,  Bliss,'  etc.,  must  be  inter- 
preted as  setting  forth  the  nature  of  Brahman,  and  not 
signifying  that  the  bliss  of  the  Self  is  cognised. 

Objection  If  this  bliss  is  not  cognised,  such 
Sruti  texts  as  'Laughing  (or  eating),  playing,'  etc., 
will  be  contradicted. 

.  Reply  :  No,  for  such  texts  only  describe  actions 
happening  normally,  because  of  the  identity  of  the 
liberated  man  with  all  (infinite  existence).  That  is  to 
say,  since  the  liberated  man  is  identified  with  all.  there- 
fore wherever  we  observe  the  laughing  etc — in  the 
Yogins  or  in  the  gods — the  Srutis  merely  describe  them 


1  And  thereby  become  finite  and  mortal  (Ch.  VII  xxiv. 
x),  or  else  become  unconscious. 
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as  they  are  with  regard  to  the  liberated  man,  simply 
on  account  of  his  identity  with  all.  It  is  but  a 
eulogy  on  liberation,  which  is  synonymous  with  such 
identity. 

Objection :  If  those  passages  merely  describe 
what  happens  normally,  then  there  is  the  chance  of 
the  liberated  man's  being  affected  by  misery  also.  If, 
in  other  words,  he  partakes  of  the  laughing  etc., 
happening  normally  to  the  Yogins  and  others,  he  may 
also  suffer  the  misery  that  (plants  and  other)  stationary 
existences  experience. 

Reply :  No,  all  these  objections  have  already 
(p.  306)  been  refuted  on  the  ground  that  the  distinc- 
tions of  happiness,  misery,  etc.,  are  but  superimposed 
by  the  delusion  created  by  contact  with  the  limiting 
adjuncts,  the  body  and  organs,  which  are  the  products 
of  name  and  form.  We  have  also  stated  the  respective 
spheres .  of  the  apparently  contradictory  Sruti  texts 
(p.  393).  Hence  all  passages  containing  the  word 
'bliss'  should  be  interpreted  like"  the  sentence,  'This  is 
its  supreme  bliss'   (IV.  iii.  32). 


CHAPTER   IV 
SECTION  I 

The  relation  of  this  and  the  next  section  to  the 
preceding  one  is  as  follows:  There  a  Being,  to  be 
known  only  from  the.  Upanisads,  has  been  described  as 
'Not  this,  not  this,'  who  projects  eight  beings,  viz.  the 
one  identified  with  the  body  and  the  rest,  and  with- 
draws them  into  the  heart  (mind),  again  projects  them 
in  five  forms  according  to  the  quarters  and  withdraws 
them  into  the  heart,  then  unifies  both  heart  and  body, 
which  depend  on  each  other,  in  the  Sutra,  the  being 
identified  with  the  universe,  also  called  Samana,  with 
its  fivefold  function  such  as  the  Prana,  and  who 
transcends  the  being  identified  with  the  universe  with 
his  three  states — the  body,  heart  and  Sutra.  The  same 
Being  has  been  described  both  directly  and  as  the 
material  cause  of  the  universe  in  the  words,  'Knowl- 
edge, Bliss,'  etc.  (III.  ix.  28.  7).  S,ome  more  instruc- 
tion about  Him  has  to  be  given  by  a  reference  to  the 
deities,  that  of  speech  and  the  rest.  Hence  this  and 
the  next  section  are  being  introduced  in  order  to 
furnish  another  means  of  doing  this.  The  story  is 
meant  to  show  the  custom  to  be  observed  on  such 
occasions. 

«b^,  «nw*»mftfo  i    ;rorata  swrfefit  *Hm  Hill 
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1.  Om.  Janaka,  Emperor  of  Videha,  took 
his  seat,  when  there  came  Yajfiavalkya.  Janaka 
said  to  him,  '  Yajfiavalkya,  what  has  brought 
you  here?  To  have  some  animals,  or  to  hear 
some  subtle  questions  asked?'  'Both,  O 
Emperor,'  said  Yajfiavalkya. 

Janaka,  Emperor  of  Videha,  took  his  seat,  i.e. 
gave  audience  to  those  who  wanted  to  see  him,  when 
there  came  Yajfiavalkya,  either  to  have  or  maintain 
something  of  his  own,  or,  in  view  of  the  Emperor's 
desire  for  knowledge,  to  do  him  a  favour.  Offering  his 
guest  adequate  worship,  Janaka  said  to  him,  'Yajfia- 
valkya, what  has  brought  you  here?  Is  it  to  have  some 
more  animals,  or  to  hear  some  subtle  questions  asked — 
to  hear  from  me  questions  on  subtle  subjects  till  deci- 
sions are  arrived  at  ?'  'Both  animals  and  questions,, 
O  Emperor.'  The  word  'Emperor'  indicates  that 
Janaka  must  have  performed  the  Vajapeya  sacrifice. 
•  'Emperor'  also  means  one  who  rules  over  territories. 
through  his  vassals,  who  obey  his  commands  ;  or  the 
word  may  mean,  ("Ruler  of  all  India.' 

ftssralfsffsr  $  «W4Ti£T  *Mc*wifirf?t  5  ^r  #  «ft  srf^ 
innate ;  w   jtosit    ihpi^w  f   stfra  ^renrfsrfo 
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^t«rrsi  1    sraT  ^  srarsspg:  surra^,  sjy^t  q$^: 

«i?ifit  m$%  esn^  swra?%  •,  «n»3  &m\  qw 

stsef   «Rnft%  stare  3H^t  3fc  1     si   stare 
qnra^FP,  fan  &s*«m  ^w^Eum  *$&&  n  *  H 

2.  '  Let  me  hear  what  any  one  of  your 
teachers  may  have  told  you.'  '  Jitvan,  the  son 
of  Silina,  has  told  me  that  the  organ  of  speech 
(fire)1  is  Brahman.'  '  As  one  who  has  a  mother, 
father  and  teacher  should  say,  so  has  the  son  of 
Silina  said  this — that  the  organ  of  speech  is 
Brahman,  for  what  can  a  person  have  who 
cannot  speak?  But  did  he  tell  you  about  its 
abode  (body)  and  support?'  'No,  he  did  not.' 
'  This  Brahman  is  only  one-footed,  O  Emperor/ 
'  Then  you  tell  us,  Yajfiavalkya.  '  '  The  organ 
of  speech  is  its  abode,  and  the  ether  (the  Un- 
differentiated) its  support.  It  should  be  meditat- 
ed upon  as  intelligence.  '  '  What  is  intelligence, 
Yajfiavalkya?'  'The  organ  of  speech  itself,  O 
Emperor,'    said    Yajfiavalkya,     'through    the 

1  Throughout  this  and  the  next  six  paragraphs,  the  organ 
means  its  presiding  deity,  except  when  it  is  the  abode. 
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organ  of  speech,  0  Emperor,  a  friend  is  known; 
the  Rg-Veda,  Yajur-Veda,  Sama-Veda,  Athar- 
vaqgirasa,  (Vedic)  history,1  mythology,  arts, 
Upanisads,  verses,  aphorisms,  elucidations  and 
explanations,  (the  effects  of)  sacrifices,  (of)  offer- 
ing oblations  in  the  fire  and  (of)  giving  food  and 
drink,  this  world  and  the  next,  and  all  beings  are 
known  through  the  organ  of  speech  alone,  O 
Emperor.  The  organ  of  speech,  O  Emperor,  is 
the  Supreme  Brahman.  The  organ  of  speech 
never  leaves  him  who  knowing  thus  meditates 
upon  it,  all  beings  eagerly  come  to  him,  and 
being  a  god,  he  attains  the  gods.'  '  I  give  you 
a  thousand  cows  with  a  bull  like  an  elephant,' 
said  Emperor  Janaka.  Yaiiiavalkya  replied, 
'  My  father  was  of  opinion  that  one  should  not 
accept  (wealth)  from  a  disciple  without  fully 
instructing  him.  ' 

'But  let  me  hear  what  any  one  of  your  teachers — 
— for  you  serve  several  of  them — may  have  told  you.' 
The  other  said,  'My  teacher  Jitvan,  the  son  of  Silina, 
has  told  me  that  the  organ  of  speech,  i.e.  its  presiding 
deity  (fire),  is  Brahman.'  Yajfiavalkya  said,  'As  one 
who  has  a  mother  adequately  to  instruct  him  in  his 
childhood,  a  father  to  instruct  him  after  that,  and  a 
teacher  to  instruct  him  from  his  initiation  with  the  holy 
thread  up  to  the  completion  of  his  studies,  should  say 


1  For  an  explanation  of  these  terms  see  commentary  on 
•II.   iv.    io. 
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to  his  disciple,  so  has  Jitvan,  the  son  of  Silina,  said 
this — that  the  organ  of  speech  is  Brahman.  One  who 
has  had  the  advantage  of  these  three  sources  of  puri- 
fication is  a  teacher  in  the  primary  sense  of  the  word, 
and  never  fails  to  be  an  authority  himself.  For  what 
can  a  person  have  who  cannot  speak? — he  achieves 
nothing  either  in  this  life  or  in  the  next. 

'But  did  he  tell  you  about  the  abode  and  support 
of  that  Brahman?'  'Abode'  means  the  body  ;  'sup- 
port' is  permanent  resort.  Janaka  said,  'No,  he  did 
not.'  Yajfiavalkya  said,  'If  so,  this  Brahman  is  only 
one-footed,  and  lacking  the  remaining  three  feet,  it 
will  not  produce  any  effect,  even  though  meditated 
upon.'  'Then  you  tell  us,  Ydjnavalkya,  for  you  know 
(about  them).'  Yajfiavalkya  said,  'The  organ  of 
speech  is  its  abode,  or  the  body  of  the  deity  of  the 
organ  of  speech  (fire),  which  is  a  form  of  Brahman, 
and  the  ether  known  as  the  Undifferentiated  »7s  support 
at  its  origin,  during  its  continuance  and  at  its  dissolu- 
tion. It  should  be  meditated  upon  as  intelligence.  The 
secret  name  of  intelligence  is  the  fourth  quarter  of 
Brahman  ;  one  should  meditate  upon  this  Brahman  as 
intelligence.' 

'What  is  intelligence,  Ydjnavalkya?  Is  intelligence 
itself  meant,  or  its  effect  (speech)  ?  Is  it  different  from 
the  organ  of  speech,  like  the  body  and  support?'  'No.' 
'What  is  it  then?'  'The  organ  of  speech  itself,  O 
Emperor,'  said  Ydjnavalkya,  'is  intelligence:  Intelli- 
gence is  not  different  from  the  organ  of  speech.'  How 
is  it?  The  reply  is  being  given :  Through  the  organ  of 
speech,  0  Emperor,  a  friend  is  known,  when  somebody 
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says,  'He  is  our  friend.'  Likewise  the  Rg-Veda  etc. 
■Sacrifices  mean  the  spiritual  effects  produced  by  them  ; 
the  same  with  offering  oblations,  as  well  as  giving  food 
and  drink.  This  world,  the  present  life,  the  next 
world,  the  life  to  come,  and  all  beings  are  known 
through  the. organ  of  speech  alone,  0  Emperor.  There- 
fore the  organ  of  speech,  O  Emperor,  is  the  Supreme 
Brahman.  The  organ  of  speech  never  leaves  him,  the 
knower  of  the  Brahman  described  above,  who  knowing 
■  thus  meditates  upon  it,  all  beings  eagerly  come  to  him 
with  offerings  etc.,  and  being  a  god  in  this  very  life, 
he  attains  the  gods,  is  merged  in  them  after  death. 
'I  give  you  a  thousand  cows  with  a  bull  like  an 
elephant/  said  Emperor  Janaka.  as  a  return  for  the 
instruction  received.  Ydjiiavalkya  replied,  'My  father 
was  of  opinion  that  one  should  not  accept  wealth  from 
a  disciple  without  fully  instructing  or  satisfying  him. 
1  too  hold  that  view.' 

sabsfwr:,  smfr  3  aaf?r  •,  »ron  m^ifa^WT- 
wsrrosft  f^  ft>  ^n%% ;  3ra5fNr  ^  d*yi*icH 
si  $  sfr  a^irarasfj  •,  urn  nsramn,  «mnq: 

jn|  wrfa:  «rt  faoftfit   snored  sren^,  «n?w  > 
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^Itre^  j  SScsw  ^55i  ^nfHgr   sterar  sprat 

fi?TO  5^ft  II  *  II 

3.  '  Let  me  hear  whatever  any  one  may 
have  told  you.'  'Udanka,  the  son  of  Sulba, 
has  told  me  that  the  vital  force  (Vayu)  is 
Brahman.'  '  As  one  who  has  a  mother,  father 
and  teacher  should  say,  so  has  the  son  of  Sulba 
said  this —  that  the  vital  force  is  Brahman,  for 
what  can  a  person  have  who  does  not  live  ?  But 
did  he  tell  you  about  its  abode  (body)  and 
support?'  'No,  he  did  not.'  'This  Brahman 
is  only  one-footed,  O  Emperor.'  '  Then  you 
tell  us,  Yajnavalkya.'  '  The  vital  force  is  its 
abode,  and  the  ether  (the  Undifferentiated)  its 
support.  It  should  be  meditated  upon  as  dear.' 
'What  is  dearness,  Yajnavalkya?'  'The  vital 
force  itself,  O  Emperor,'  said  Yajnavalkya,  '  for 
the  sake  of  the  vital  force,  O  Emperor,  one 
performs  sacrifices  for  one  for  whom  they  should 
not  be  performed,  and  accepts  gifts  from  one 
from  whom  they  should  not  be  accepted,  and  it 
is  for  the  sake  of  the  vital  force,  O  Emperor, 
that  one  runs  the  risk  of  one's  life  in  any  quarter 
one  may  go  to.    The  vital  force,  O  Emperor,  is 
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the  Supreme  Brahman.  The  vital  force  never 
leaves  him  who  knowing  thus  meditates  upon  it, 
all  beings  eagerly  come  to  him,  and  being  a  god, 
he  attains  the  gods.'  '  I  give  you  a  thousand 
cows  with  a  bull  like  an  elephant,'  said  Emperor 
Janaka.  Yajnavalkya  replied,  '  My  father  was 
of  opinion  that  one  should  not  accept  (wealth) 
from  a  disciple  without  fully  instructing  him.' 

'Let  me  hear  whatever,'  etc.  'Udanka,  the  son  of 
Sulba,  has  told  me  that  the  vital  force  is  Brahman.' 
'The  vital  force'  means  the  deity  Vayu,  as  'the  organ 
of  speech'  in  the  preceding  paragraph  meant  the  deity 
fire.     'The  vital  force  is  its  abode,  and  the  ether  (the 
Undifferentiated)  its  support.'     Its  secret  name:     'It 
should  be  meditated  upon  as  dear.'     'For  the  sake  of 
the  vital  force,  0  Emperor,  one  performs  sacrifices  for 
one  for  whom  they  should  ^tot  be  performed,  such  as 
even  an  outcast,  and  even  accepts  gifts  from  one  from 
whom  they  shouM  not  be  accepted,  for  instance,  an 
Ugra1  ;  and  one  runs  the  risk  of  one's  life  in  any 
quarter  infested  by  robbers  etc.  that  one  may  go  to. 
All  this  is  possible  because  the  vital  force  is  dear:     It 
is  for  the  sake  of  the  vital  force,  O  Emperor.    There- 
fore   the    vital  force,    0   Emperor,    is    the   Supreme 
Brahman.    The  vital  force  never  leaves  him,'  etc.    The 
rest  has  been  explained. 


1  One  born  of  a  Ksatriya  father  and  a  Sfidra  mother, 
and  generally  characterised  by  cruelty. 
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UT*resw  3  g^i«w«wt,  swrtsi:  srfargr,  srai;*E%- 
Stare,  g^srr  sr  *tznz  HWr<\w%<3W$tfcfa,  * 

4.  '  Let  me  hear  whatever  any  one  may 
have  told  you.'  '  Barku,  the  son  of  Vrsna,  has 
told  me  that  the  eye  (sun)  is  Brahman.'  '  As 
one  who  has  a  mother,  father  and  teacher  should 
say,  so  has  the  son  of  Vrsna  said  this — that  the 
eye  is  Brahman.  For  what  can  a  person  have 
who  cannot  see?  But  did  he  tell  you  about  its 
abode  and  support?'  '  No,  he  did  not.'  '  This 
Brahman  is  only  one-footed,  O  Emperor.' 
'  Then  you  tell  us,  Yajfiavalkya.'  '  The  eye  is 
its  abode,  and  the  ether  (the  Undifferentiated) 
its  support.  It  should  be  meditated  upon  as 
truth.'  'What  is  truth,  Yajfiavalkya ?'  "The 
eye  itself,  O  Emperor,'  said  Yajfiavalkya,  '  if  a 
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person,  0  Emperor,  says  to  one  who  has  seen 
with  the  eyes,  "Have  you  seen?"  and  one 
answers,  "  Yes,  I  have,"  then  it  is  true.  The 
eye,  O  Emperor,  is  the  Supreme  Brahman.  The 
eye  never  leaves  him  who  knowing  thus  meditates 
upon  it;  all  beings  eagerly  come  to  him;  and 
being  a  god,  he  attains  the  gods,'  '  I  give  you 
a  thousand  cows  with  a  bull  like  an  elephant,' 
said  Emperor  Janaka.  Yajfiavalkya  replied, 
'  My  father  was  of  opinion  that  one  should  not 
accept  •  (wealth)  from  a  disciple  without  fully 
instructing  him.' 

'Let  me  hear,'  etc.  Barku,  the  son  of  Vrsna,  etc. 
The  eye  is  Brahman  :  The  sun  is  the  presiding  deity 
of  the  eye.  The  secret  name  is  truth.  'Because  what 
one  hears  with  the  ears  may  be  false,  but  not  what  one 
sees  with  the  eyes,  therefore  if  a  person,  O  Emperor, 
says  to  one  who  has  seen  with  the  eyes,  "Have  you 
seen  the  elephant?"  and  he  answers,  "Yes,  J  have," 
then  it  is  considered  true  ;  while  if  another  says,  "I 
have  heard  of  it,"  it  may  not  correspond  with  fact. 
But  what  is  seen  with  the  eyes  is  always  true,  as  it 
corresponds  with  fact.' 

iiMMKiiiiMimq.,  ?tot  si^Raratssn^s^rf  £  ngnv, 

«P2«jq£t    ffc    fi>   HI  I  Rid  ;   ara^Kl   ft  awratf 
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fq?n  us  ^renfffe  stara,  erewt  ywuslM  *rf  «t  ^ 
f^si  »i^gla  *m\¥i\  3rt  irs*5%,  3R5?n  fij[  {fop  ? 

fan  foros  HM^Eiim  ^%  n  «*  ii 

5.  '  Let  me  hear  whatever  any  one  may 
have  told  you.'  '  Gardabhiviplta,  of  the  line  of 
Bharadvaja,  has  told  me  that  the  ear  (the 
quarters)  is  Brahman.'  '  As  one  who  has  a 
mother,  father  and  teacher  should  say,  so  has 
the  descendant  of  Bharadvaja  said  this — that  the 
ear  is  Brahman,  for  what  can  a  person  have  who 
cannot  hear?  But  did  he  tell  you  about  its 
abode  and  support?'  '  No,  he  did  not.'  '  This 
,  Brahman  is  only  one-footed,  O  Emperor. '  '  Then 
you  tell  us,  Yajnavalkya.'  '  The  ear  is  its  abode, 
and  the  ether  (the  Undifferentiated)  its  support. 
It  should  be  meditated  upon  as  infinite.'  '  What 
is  infinity,  Yajnavalkya '  '  the  quarters  them- 
selves, O  Emperor,'  said  Yajnavalkya,  '  there- 
fore, O  Emperor,  to  whatever  direction  one  may 
go,  one  never  reaches  its  end.  (Hence)  the 
quarters  are  infinite.    The  quarters,  O  Emperor, 
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are  the  ear,  and  the  ear,  O  Emperor,  is  the 
Supreme  Brahman.  The  ear  never  leaves  him 
who  knowing  thus  meditates  upon  it;  all  beings 
eagerly  come  to  him ;  and  being  a  god,  he  attains 
Qie  gods.'  '  I  give  you  a  thousand  cows  with  a 
bull  like  an  elephant,'  said  Emperor  Janaka. 
Yajnavalkya  replied,  '  My  father  was  of  opinion 
that  one  should  not  accept  (wealth)  from  a 
disciple  without  fully  instructing  him.' 

'Let  me  hear,'  etc.  Gardabhlvipita,  of  the  line 
vf  Bharadvaja,  etc.  The  ear  is  Brahman :  The 
quarters  are  the  presiding  deities  of  the  ear.  'It 
should  be  meditated  upon  as  infinite.'  'What  is  the 
infinity  of  the  ear?'  Because  the  quarters  themselves 
are  the  infinity,  therefore,  O  Emperor,  to  whatever 
direction,  east  or  north,  one  may  go,  one  never  reaches 
its  end.  Hence  the  quarters  are  infinite.  The  quarters, 
0  Emperor,  are  the  ear.  Therefore  the  infinity  of  the 
quarters  is  also  that  of  the  ear.' 

wwql  ffc  fk  ^rrf^fai    wsrata    ft  mawa* 
hi  «fl  srfs  'na^Hi  5  *r  *rewH«(»t,  *tra>nn: 
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6.  '  Let  me  hear  whatever  any  one  may 
have  told  you.'  '  Satyakama,  the  son  of  Jabala, 
has  told  me  that  the  Manas  (here,  the  moon)  is 
Brahman.'  '  As  one  who  has  a  mother,  father 
and  teacher  should  say,  so  has  the  son  of  Jabala 
said  this — that  the  Manas  is  Brahman,  for  what 
can  a  person  without  the  Manas  have  ?  But  did 
he  tell  you  about  its  abode  and  support?'  '  No, 
he  did  not.'  '  This  Brahman  is  only  one-footed, 
O  Emperor.'  '  Then  you  tell  us,  Yajnavalkya.' 
'  The  Manas  is  its  abode,  and  the  ether  (the  Un- 
differentiated) its  support.  It  should  be  medi- 
tated upon  as  bliss.'  'What  is  bliss,  Yajna- 
valkya?' 'The  Manas  itself.  O  Emperor,'  said 
Yajnavalkya,  '  with  the  Manas,  O  Emperor,  a 
man  (fancies  and)  woos  a  woman.  A  son 
resembling  him  is  born  of  her,  and  he  is  the 
-cause  of  bliss.  The  Manas,  O  Emperor,  is  the 
Supreme  Brahman.  The  Manas  never  leaves 
him  who  knowing  thus  meditates  upon  it;  all 
beings  eagerly  come  to  him;  and  being  a  god,  he 
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attains  the  gods.'  '  I  give  you  a  thousand  cows 
with  a  bull  like  an  elephant,'  said  „  Emperor 
Janaka.  Yajfiavalkya  replied,  '  My  father  was 
of  opinion  that  one  should  not  accept  (wealth) 
from  a  disciple  without  fully  instructing  him.' 

'Satyakama'  the  son  of  Jabala/  etc.  The  moon 
is  the  presiding  deity  of  the  Manas.  The  secret  name 
is  bliss.  'Because  the  Manas  itself  is  bliss,  therefore 
with  the  Manas  a  man  fancies  and  woos  a  woman. 
From  that  a  son  resembling  him  is  born  of  that  woman, 
and  that  son  is  the  cause  of  bliss  ;  therefore  the  Manas, 
which  brings  this  son  into  being,  is  bliss.' 

fo^jita     ssrrfsfsr    ^tow,   g«pf  $  w*r<^  ^iNfr 

■»{fclMlHl*M4HL»  RT  «T  -Hyfl^  ■HelVl    )jURT  StlHST, 

f^r  sr  *jsrT^TOTasr5  ihf  g^r  srsrfo,  grcto*f 
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7.  '  Let  me  hear  whatever  any  one  may 
have  told  you.'  '  Vidagdha,  the  son  of  Sakalaj 
has  told  me  that  the  heart  (mind,  here,  Prajapati) 
is  Brahman.'  '  As  one  who  has  a  mother,  father 
and  teacher  should  say,  so  has  the  son  of  Sakala 
said  this — that  the  heart  is  Brahman.  For  what 
can  a  person  without  the  heart  have?  But  did 
he  tell  you  about  its  abode  and  support?'  '  No, 
he  did  not.'  '  This  Brahman  is  only  one-footed, 
O  Emperor.'  '  Then  you  tell  us,  Yajnavalkya.' 
'  The  heart  is  its  abode,  and  the  ether  (the  Un- 
differentiated) its  support.  It  should  be  medi- 
tated upon  as  stability.'  '  What  is  stability, 
Yajnavalkya?'  'The  heart  itself,  0  Emperor,' 
said  Yajnavalkya,  '  the  heart,  O  Emperor,  is  the 
abode  of  all  beings,  and  the  heart,  O  Emperor, 
is  the  support  of  all  beings;  on  the  heart,  O 
Emperor,  all  beings  rest;  the  heart,  O  Emperor, 
is  the  Supreme  Brahman.  The  heart  never 
leaves  him  who  knowing  thus  meditates  upon 
it;  all  beings  eagerly  come  to  him;  and  being 
a  god,  he  attains  the  gods.'  '  I  give  you  a 
thousand  cows  with  a  bull  like  an  elephant,' 
said  Emperor  Janaka.  Yajnavalkya  replied, 
'  My  father  was  of  opinion  that  one  should  not 
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accept  (wealth),  from  a  disciple  without  fully 
instructing  him.' 

Vidagdha,  the  son  of  Sahala,  etc.  The  heart  is 
Brahman.  The  heart,  O  Emperor,  is  the  abode  of 
all  beings.  We  have  already  said  in  the .  section 
relating  to  Sakalya  that  all  beings  consisting  of  name, 
form  and  action  depend  on  the  heart  (mind)  and  rest 
on  it.1  'Therefore  on  the  heart,  0  Emperor,  all  beings 
rest.  Hence  it  should  be  meditated  upon  as  stability.' 
Prajapati  (Hiranyagarbha)  is  the  presiding  deity  of  the 
heart. 


1  See  commentary  on  III.   ix.   24. 


SECTION  II 

«»WTftfe  II  *  II 

I.  Janaka,  Emperor  of  Videha.  rose  from 
his  lounge  and  approaching  Yajfiavalkya  said, 
'Salutations  to  you,  Yajfiavalkya,  please  in- 
struct me.'  Yajfiavalkya  replied,  'As  one 
wishing  to  go  a  long  distance,  O  Emperor, 
should  secure  a  chariot  or  a  boat,  so  have  you 
fully  equipped  your  mind  with  so  many  secret 
names  (of  Brahman).  You  are  likewise  re- 
spected and  wealthy,  and  you  have  studied  the 
Vedas  and  heard  the  Upanisads;  (but)  where 
will  you  go  when  you  are  separated  from  this 
body  ?'  'I  do  not  know,  sir,  where  I  shall  go.' 
'Then  I  will  tell  you  where  you  will  go.'  'Tell 
me,  sir.' 

Janaka,  Emperor  of  Videha,  etc.  As  Yajfiavalkya 
knew  all  aspects   of  Brahman  with  their  attributes. 
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Janaka  gave  up  his  pride  of  teachership,  rose  from  hit 
lounge,  ,a  particular  kind  of  seat,  and  approaching 
Yajiiavalkya,  i.e.  prostrating  himself  at  his  feet,  said, 
'Salutations  to  you,  Yajiiavalkya,  please  instruct  me.' 
The  word  'iti'  marks  the  close  of  his  speech.  Yajiia- 
valkya replied,  'As  in  the  world  one  wishing  to  go  a 
long  distance  should  secure  a  chariot,  if  he  wants  to 
go  by  land,  or  a  boat,  if  he  wants  to  go  by  water,  so 
have  you  fully  equipped  your  mind  with  so  many 
secret  names  (of  Brahman) — by  meditating  upon 
Brahman  in  so  many  aspects  bearing  those  names.  Not 
only  that,  you  are  likewise  respected  and  wealthy,  not 
poor,  and  you  have  studied  the  Vedas  and  heard  the 
Upanisads  from  teachers.  Although  you  are  thus 
endowed  with  all  glories,  you  are  but  in  the  midst  of 
fear  owing  to  the  absence  of  Self-knowledge,  i.e.  you 
are  far  from  achieving  the  object  of  your  life,  till  you. 
realise  the  Supreme  Brahman.  With  all  this  outfit 
serving  as  a  boat  or  chariot,  where  will  you  go  when 
you  are  separated  from  this  body?  What  will  you 
attain?'  'I  do  not  know,  sir,  where  I  shall  go.'  'If 
thus  you  do  not  know  where  you  will  go  to  achieve  the 
object  of  your  life,  then  I  will  Hell  you  where  you  will 
go.'    'Tell  me,  sir,  if  you  are  gracious  to  me.'   'listen.' 

fit  ?  *  *n9t  $ts*i  qfapisq&JF*:  •,  ?f  9T 
,  **srf*F=f  waffle  fc«JW!jri^  qttop^  ;  qft^rispsiT 

2.    This  being  who  is  in  the  right  eye  is 
named   Indha.      Though   he   is   Indha,   he   is- 
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indirectly  called  Indra,  for  the  gods  have  a 
fondness,  as  it  were,  for  indirect  names,  and 
hate  to  be  called  directly. 

This  being  who  is  specially  located  in  the  right  eye 
— the  being  in  the  sun  who  has  been  described  before 
in  the  dictum,  'The  eye  is  Brahman'  (IV.  i.  4),  and 
is  called  Satya — is  named  Indha.  This  being,  on 
account  of  his  resplendence,  has  an  obvious  name, 
Indha.  Though  he  is  Indha.  he  is  indirectly  called 
Indra,  for  the  gods  have  a  fondness,  as  it  were,  for 
indirect  names,  and  hate  to  be  called  directly.  Thus 
you  have  attained  the  self  called  Vaisvanara. 

frkHWJif     «flm*di<fl     «IMM>1*M  ;     mfatifrir 

sajm^   sfoffen    *re%,  osrftrai   ns^ry^r- 

3.  The  human  form  that  is  in  the  left  eye 
is  his  wife,  Viraj  (matter).  The  space  that  is 
within  the  heart  is  their  place  of  union.  Their 
food  is  the  lump  of  blood  (the  finest  essence  of 
what  we  eat)  in  the  heart.  Their  wrap  is  the 
net-like  structure  in  the  heart.  Their  road  for 
moving  is  the  nerve  that' goes  upward  from  the 
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heart ;  it  is  like  a  hair  split  into  a  thousand  parts. 
In  this  body  there  are  nerves  called  Hita,  which 
are  placed  in  the  heart.  Through  these  the 
essence  of  our  food  passes  as  it  moves  on. 
Therefore  the  subtle  body  has  finer  food  than  the 
gross  body. 

The  human  form  that  is  in  the  left  eye  is  his  wife, 
Virdj.  Of  Indra  or  the  self  called  Vaisvanara  whom 
you  have  attained,  Viraj,  or  matter,  is  the  wife,  both 
being  objects  of  enjoyment.  This  couple,  matter  and 
its  enjoyer,  is  united  in  dreams.1  How?  The  space 
that  is  within  the  lump  of  flesh  called  the  heart  is  their 
place  of  union,  the  place  where  Indra  and  his  wife 
enjoy  each  other's  company.  Their  food,  or  means  of 
sustenance,  »s  the  following.  What  is  it?  The  lump  of 
blood — (lit.)  blood  in  the  form  of  a  lump — in  the  heart. 
The  food  we  eat  takes  two  forms  ;  the  gross  part  goes 
■down  (and  is  excreted),  and  the  rest  is  metabolised  in 
two  ways  under  the  action  of  the  internal  heat.  That 
part  of  the  chyle  which  is  of  medium  fineness  passes 
through  the  successive  stages  of  blood  etc.,  and 
nourishes  the  gross  body  made  up  of  the  five  elements. 
The  finest  part  of  the  chyle  is  'the  lump  of  blood/ 
which,  penetrating  our  fine  nerves,  causes  Indra — 
identified  with  the  subtle  body  and  called  Taijasa — who 
is  united  with  his  wife  in  the  heart,  to  stay  in  the 


1  Viiva  (or  Vaisvanara),  Taijasa  and  Prftjfia  are  the 
names  of  the  self  as  identified  with  the  gross,  the  subtle  and 
the  causal  body,  respectively,  in  the  states  of  wakefulness, 
■dream  and  dreamless  sleep.  Hence  the  Vaisvanara  itself  is 
now  being  described  as  the  Taijasa  for  the  purpose  of  medita- 
tion. 
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body.    This   is   what   is   expressed   by   the   passage,. 
'Their  food,'  etc. 

There  are  other  things  also.     Their  wrap  is,  etc. 
People  who  sleep  after  their  meals  use  wraps  ;  the  Sruti 
is  fancying  that  similarity  here.    What  is  the  wrap  of 
this    couple?     The    net-like    structure    in    the    heart. 
'Net-like,'   because  of  the  numerous  openings  of  the 
nerves.     Their  road  for  moving,  or  coming  from  the 
dream   to  the  waking  state,   is   the   nerve   that  goes 
upward  from  the  heart.    Its  size  is  being  given:     As 
in  the  world  a  hair  split  into  a  thousand  parts  is 
extremely  fine,  so  is  it.    In  this  body  there  are  nerves 
called  Hita,  which  are  placed  in  that  lump  of  flesh,  the 
heart.    From  it  they  branch  off  everywhere  like  the 
filaments    of    a    Kadamba    flower.      Through    these 
extremely  fine  nerves  the  food  passes  as  it  moves  on. 
The  body  of  Indra  (the  subtle  body)  is  nourished  by 
this  food  and  held  fast  as  by  a  cord.    Because  the 
gross  body  is  nourished  by  gross  food,  but  this  subtle 
body,  the  body  of  Indra,  is  sustained  by  fine  food. 
The  food  that  nourishes  the  gross  body  is  also  fine,  in 
comparison  with  the  gross  substances  in  the  body  that 
are  eliminated  ;  but  the  food  that  sustains  the  subtle 
body  is  finer  than  that.    Hence  the  gross  body  has  fine 
food,  but  the  subtle  body  has  finer  food  than  the  gross 
'  body.    'Sarira'    in   the    text   is   the  same  as  'Sarira' 
(body).    The  idea  is  that  the  Taijasa  is  nourished  by 
finer  food  than  the  Vaisvanara. 

zm  vpsh  %j  mm-  arrn,  tfkm  ffo%nfr 
simr,  n?ft^  fe*  smss:  qrwr:,  &$&  f^y^sas 
atorr:,    3ra?    f^jj*fc    hptt:,    swrsft  {^wsg: 
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simm,  *ra?  %n  si*  arm:  5  5t  <**  ^  ^nem  ■, 
giaisj-ftfe    £l«tra  nmz&FK  1    sr  star*  awft 

4.  Of  the  sage  (who  is  identified  with  the 
vital  force1),  the  east  is  the  eastern  vital  force, 
the  south  the  southern  vital  force,  the  west  the 
western  vital  force,  the  north  the  northern  vital 
force,  the  direction  above  the  upper  vital  force, 
the  direction  below  the  nether  vital  force,  and 
all  the  quarters  the  different  vital  forces.  This 
self  is  That  which  has  been  described  as  'Not 
this,  not  this,'  'It  is  imperceptible,  for  It  is  never 
perceived  ;  undecaying,  for  It  never  decays  ;  un- 
attached, for  It  is  never  attached  ;  unfettered — It 
never  feels  pain,  and  never  suffers  injury.  You 
have  attained  That  which  is  free  from  fear,  O 
Janaka,'  said  Yajnavalkya.  'Revered  Yajiia- 
valkya,'  said  Emperor  Janaka,  'may  That 
which  is  free  from  fear  be  yours,  for  you  have 
made  That  which  is  free  from  fear  known  to  us. 


1  That  is,  the  Prajna,  of  which  the  vital  force  is  a  limit- 
ing adjunct. 
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Salutations  to  you !      Here  is  this  (empire  of) 
Videha,  as  well  as  myself  at  your  service  !' 

This  Taijasa  which  is  identified  with  the  heart 
(mind)  is  supported  by  the  subtle  vital  force,  and 
T>ecomes  the  vital  force,  (here,  the  Prajfia).  Of  the 
sage  who  has  first  attained  the  Vaisvanara,  then  the 
Taijasa,  or  the  self  identified  with  the  mind,  and  after 
that  the  self  identified  with  the  vital  force  (Prajfia), 
the  east  is  the  eastern  vital  force  ;  similarly  the  south 
the  southern  vital  force,  likewise  the  west  the  western 
vital  force,  the  north  the  northern  vital  force,  the  direc- 
tion above  the  upper  vital  force,  the  direction  below 
the  nether  vital  force,  and  all  the  quarters  the  different 
vital  forces.  Thus  the  sage  identifies  himself,  by 
stages,  with  the  vital  force  that  comprises  everything. 
Then  withdrawing  this  all-comprising  vital  force  into 
the  inner  self,  he  next  attains  the  natural  state  of 
the  Witness,  the  transcendent  Self  that  is  described  as 
'Not  this,  not  this.'  This  self  which  the  sage  thus 
attains  is  That  which  has  been  described  as  'Not  this, 
not  this.'  This  passage,  up  to  'never  suffers  injury,' 
has  already  been  explained  (III.  ix.  26).  'You  have 
attained  That  which  is  free  from  fear  due  to  birth, ' 
death,  etc.,  0  Janaka,'  said  Ydjnavalkya.  This  is  in 
fulfilment  of  the  statement,  'Then  I  will  tell  you  where 
you  will  go.'  'Revered  Yajnavalkya,'  said  Emperor 
Janaka,  'may  That  which  is  free  from  fear  be  yours 
too,  for  you  have  made  That  which  is  free  from  fear, 
the  Brahman,  known  or  accessible  to  us,  by  the 
removal  of  the  veil  of  ignorance  created  by  the  limiting 
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adjuncts.  What  else  can  I  give  you  in  return  for  this 
knowledge,  for  you  have  presented  the  Atman  Itself? 
Hence  salutations  to  you  !  This  (empire  of)  Videha  is 
yours — enjoy  it  just  as  you  will:  1  myself  too  am  at 
your  service.  Please  use  me  as  well  as  the  empire  just 
as  you  like.' 


SECTION  III 

The  connection  of  the  present  section  with  the 
preceding  portion  is  as  follows:  The  individual  self — 
the  Brahman  that  is  immediate  and  direct,  the  self  that 
is  within  all — is  identical  with  the  Supreme  Self.  We 
know  this  from  such  Sruti  texts  as,  'There  is  no  other 
witness  but  Him'  (III.  vii.  23),  and  'There  is  no  other 
witness  but  This'  (III.  viii.  11),  as  well  as  'This  self 
has  entered  into  these  bodies'  (I.  iv.  7),  and  it  is 
inferred  from  its  functions  of  speech  etc.  That  it  exists 
and  is  different  from  the  body,  has  been  known  in  the 
dialogue  between  Ba.la.ki  and  Ajatasatru  (II.  i.)  in  the 
Madhukanda  from  the  denial  of  agency  and  enjoyment 
to  the  vital  force  etc.  Nevertheless,  in  the  section  deal- 
ing with  the  question  of  Usasta,  in  the  words,  'That 
which  breathes  through  the  Prana,'  etc.  (III.  iv.  1),  it 
has  been  known  in  a  general  way,  from  the  introduc- 
tion of  the  functions  of  breathing  etc.,  that  the  self  is 
to  be  inferred  from  these  functions,  and  in  the  words, 
'Witness  of  vision,'  etc.  (III.  iv.  2),  it  has  been  more 
particularly  known  as  being  by  nature  constant  intelli- 
gence. It  suffers  transmigration  owing  to  adventitious 
limiting  adjuncts,1  as  for  instance  the  appearance  of  a 
rope,  a  desert,  a  mother-of-pearl,  and  the  sky  as  a 
snake,  water,  silver  and  blue  respectively,  is  due  to  the 
superimposition  of  foreign  elements,  not  intrinsically. 
But  devoid  of  the  limiting  adjuncts,  it  is  known  as 

1  Ignorance  and  its  affects. 
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indefinable,  to  be  described  only  as  'Not  this,  not  this,' 
the  Brahman  that  is  immediate  and  direct,  the  self  that 
is  within  all,  the  Immutable,  the  Internal  Ruler,  the 
mighty  Ruler,  the  Being  who  is  to  be  known  only 
through  the  Upanisads,  Knowledge,  Bliss  and  Brah- 
man. That  same  Brahman  which  is  immediate  and 
within  all  has  again  been  taught  (by  the  mention  of 
some  particular  ways  of  attaining  It).  (Lastly,  it  has 
been  stated:)  He  who  is  called  Indha  (Vaiivanara) 
takes  fine  food  ;  beyond  it,  in  the  heart,  is  the  self 
identified  with  the  subtle  body,  which  takes  finer  food  ; 
higher  still  is  the  self  identified  with  the  universe,  which 
haa  the  vital  force  for  its  limiting  adjunct  (i.e.  the 
Prajria).  By  dissolving  (in  the  Supreme  Self)  through 
knowledge  even  this  self  identified  with  the  universe, 
which  is  but  a  limiting  adjunct,  like  the  snake,  for 
instance,  in  the  rope,  (the  transcendent  Brahman 
referred  to  in  the  passage),  'This  self  is  That  which  has 
been  described  as  "Not  this,  not  this"  '  (III.  ix.  26), 
has  been  known.  Thus  did  Yajnavalkya  set  Janaka 
beyond  fear  by  a  brief  reference  to  scriptural  evidence. 
Here,  in  a  different  connection,1  the  states  of  wakeful- 
ness, dream,  profound  sleep  and  transcendence  have 
been  introduced  in  the  words,  'Indha,'  'Has  finer 
food,'  'The  different  vital  forces,'  and  'This  self  is 
That  which  has  been  described  as  "Not  this,  not  this,"  ' 
Now  Brahman  is  to  be  studied  at  length  through  those 
very  states  of  wakefulness  etc.,  with  the  help  of  valid 
reasoning  ;    Janaka    is    to    be   helped    to    attain   the 

1  To  show  the  order  of  gttdaal  emancipation. 
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Brahman  that  is  beyond  fear  ;  the  existence  of  the  self 
should  be  established  by  the  removal  of  the  doubts 
raised  against  it  ;  and  it  should  be  known  as  being 
different  from  the  body,  pure,  self-effulgent,  by  nature 
identical  with  constant  intelligence  and  superlative  bliss, 
and  beyond  duality.  For  this  purpose  the  present 
■section  is  introduced.  The  story  is  meant  to  indicate 
<he  method  of  imparting  and  receiving  the  instruction, 
and  is  particularly  a  eulogy  on  knowledge,  as  is 
suggested  by  the  granting  of  the  boon  etc.1 

qwrfN  «£,  tf  sre&  q$  5  ?f  3  *mi%3  $£  qspss  iRn 

I.  Yajnavalkya  went  to  Janaka,  Emperor 
of  Videha.  He  thought  he  would  not  say  any- 
thing. Now  Janaka  and  Yajnavalkya  had  once 
talked  on  the  Agnihotra,  and  Yajnavalkya  had 
©tfered  him  a  boon.  He  had  begged  the  liberty 
of  asking  any  questions  he  liked  ;  and  Yajna- 
valkya had  granted  him  the  boon.  So  it  was  the 
Emperor  who  first  asked  him. 

Yajnavalkya  went  to  Janaka,  Emperor  of  Videha. 
While  going,  he  thought  he  would  not  say  anything  to 
the  Emperor.  The  object  of  the  visit  was  to  get  more 
wealth  and  maintain  that  already  possessed.    Yajna- 


1  Since  the  Emperor  chose  this  V«*y  boon,  in  preference 
to  any  other. 
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valkya,  although  he  had  resolved  not  to  say  anything, 
explained  whatever  Janaka  asked.  Why  did  he  act 
contrary  to  his  intentions?  The  answer  to  this  is  given 
by  the  story  here  related.  Sometime  in  the  past  there 
had  been  a  talk  between  Janaka  and  Yajfiavalkya  on 
the  subject  of  the  Agnihoira.  On  that  occasion  Yajna- 
valkya,  pleased  with  Janaka's  knowledge  on  the 
subject,  had  offered  him  a  boon.  Janaka  thereupon 
had  begged  the  liberty  of  asking  any  questions  he 
liked ;  and  Ydjhavalkya  had  granted  him  the  boon. 
On  the  strength  of  that  boon  it  was  the  Emperor 
Janaka  who  first  asked  him,  although  Yajfiavalkya  was 
in  no  mood  to  explain  and  was  silent.  That  Janaka 
had  not  put  his  question  on  the  previous  occasion  was 
due  to  the  fact  that  the  knowledge  of  Brahman  is 
contradictory  to  rituals  (hence  the  topic  would  be  out 
of  place),  and  is  independent:  It  is  not  the  effect  of 
anything,  and  serves  the  highest  end  of  man  independ- 
ently of  any  auxiliary  factors. 

2.  'Yajfiavalkya,  what  serves  as  the  light 
for  a  man  ? '  '  The  light  of2  the  sun,  O  Emperor/ 
said  Yajfiavalkya,  '  it  is  through  the  light  of  the 
sun  that  he  sits,  goes  out,  works  and  returns/ 
'  Just  so,  Yajfiavalkya.' 

Yajfiavalkya — Janaka  addresses  him  by  name  to 

1  Offering  oblations  in  the  sacred  fire. 
1  The  'of'  is  here  appositional. 
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draw  his  attention — what  serves  as  the  light  for  a  man, 
which  he  uses  in  his  everyday  life?  The  question  is 
about  the  ordinary  man,  with  head,  hands,  etc., 
identifying  himself  with  the  body  and  organs.  Does 
he  use  a  light  extraneous  to  his  body,  which  is  made 
up  of  parts,  or  does  some  light  included  in  this  aggre- 
gate of  parts  serve  the  purpose  of  a  light  for  him? 
This  is  the  question. 

Question  :  What  difference  does  it  make  if  he 
uses  a  light  extraneous  to  his  body  or  one  forming  a 
part  of  it? 

Reply  :  Listen.  If  it  is  decided  that  he  by  his 
very  nature  has  to  use  a  light  extraneous  to  his  body, 
then  with  regard  to  the  effects  of  a  light  that  is  invisible 
we  shall  infer  that  they  are  also  due  to  an  extraneous 
light.  If,  on  the  other  hand,  he  acts  through  a  light 
not  extraneous  to  the  body,  but  part  and  parcel  of 
himself,  then,  where  the  effects  of  a  light  are  visible, 
although  the  light  itself  is  invisible,  we  can  infer  that 
the  light  in  question  must  be  an  inner  one.  If,  how- 
ever, there  is  no  restriction  as  to  whether  the  light 
which  a  person  uses  is  within  or  without  himself,  then 
there  is  no  decision  on  the  matter  of  the  light.  Think- 
ing thus  Janaka  asks  Yajiiavalkya.  'What  is  the  light 
for  a  man?' 

Objection  :  Well,  if  Janaka  is  so  clever  at  reason- 
ing, what  is  the  use  of  his  asking  questions?  Why 
does  he  not  decide  it  for  himself? 

Reply  :  True,  but  here  the  thing  to  be  inferred, 
the  grounds  of  inference,  and  their  various  relations 
are  so  subtle  that  they  are  considered  a  puzzle  even  for 
a  number  of  scholars,  not  to  speak  of  one.    It  is  for 
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this  reason  that  in  deciding  subtle  religious  matters 
deliberation  by  a  conference  is  sought.    A  good  deal 
also  depends  upon  individual  qualifications,    A  con- 
ference may  accordingly  consist  of  ten  persons,   or 
three,    or   one.    Therefore,    though    the    Emperor   is 
skilled  in  reasoning,  yet  it  is  quite  proper  for  him  to 
ask  Yajfiavalkya,   because  people  may  have  varying 
capacities  for  understanding.    Or  it  may  be  that  the 
Sruti  itself  teaches  us  through  the  garb  of  a  story,  by 
setting  forth  a  mode  of  reasoning  in  conformity  with 
our  ways  of  thinking. 

Yajfiavalkya  too,  knowing  Janaka's  intention, 
desired  to  teach  him  about  the  light  of  the  self  that  is 
other  than  the  body,  and  took  up  a  ground  of  inference 
that  would  establish  this  extracorporeal  light.  For 
instance,  he  said,  'The  light  of  the  well-known  sun, 
O  Emperor.'  How?  'It  is  through  the  light  of  the 
sun,  which  is  outside  his  body  and  helps  the  function 
erf  the  eyes,  that  the  ordinary  man  sits,  goes  out  to  the 
field  or  forest,  and  going  there  works  and  returns  the 
way  he  went.'  The  use  of  many  specifications  is  to 
indicate  that  the  light1  is  well  known  to  be  essentially 
different  from  the  body  ;  and  the  citing  of  many 
external  lights  is  to  show  that  the  ground  of  inference 
is  unfailing.    'Just  so,  Y&jnavalkya.' 

Bisrfar  wr%%  sreras'F*  ffesfrfa^pf  35* 


1  Whicfi    remains    the    same    Under    all    these    varying 
circumstancef. 
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3.  'When  the  sun  has  set,  Yajfiavalkya, 
what  serves  as  the  light  for  a  man  ?'  'The  moon 
serves  as  his  light.  It  is  through  the  light  of  the 
moon  that  he  sits,  goes  out,  works  and  returns.' 
'Just  so,  Yajfiavalkya.' 

likewise,  'When  the  sun  has  set,  Yajfiavalkya, 
what  serves  as  the  light  for  a  man?'  'The  moon  serves 
as  his  light.' 

iwftSdHHWH  II  H  It 

4.  'When  the  sun  and  the  moon  have  both 
set,  Yajfiavalkya,  what  serves  as  the  light  for  a 
man?'  'The  fire  serves  as  his  light.  It  is 
through  the  fire  that  he  sits,  goes  out,  works  and 
returns.'     'Just  so,  Yajfiavalkya.' 

When  the  sun  and  the  moon  have  both  set,  the  fire 
serves  as  the  light. 

^5&  f«W^<ftRl  ;  WGRl£  OTTO  ft    *W  W  qtftw 
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'  5.  'When  the  sun  and  the  moon  have  both 
set,  and  the  fire  has  gone  out,  Yajfiavalkya, 
what  serves  as  the  light  for  a  man?'  'Speech 
(sound)  serves  as  his  light.  It  is  through  the 
light  of  speech  that  he  sits,  goes  out,  works  and 
returns.  Therefore,  O  Emperor,  even  when 
one's  own  hand  is  not  clearly  visible,  if  a  sound 
is  uttered,  one  manages  to  go  there.'  'Just  so, 
Yajfiavalkya.' 

When  the  fire  has  gone  out,  speech  serves  as  the 
light.  'Speech'  here  means  sound.  Sound,  which  is 
the  object  of  hearing,  stimulates  the  ear,  its  organ  ;  this 
gives  rise  to  discrimination  in  the  mind  ;  through  that 
mind  a  man  engages  in  an  outward  action.  Elsewhere 
it  has  been  said,  'It  is  through  the  mind  that  one  sees 
and  hears'  (I.  v.  3).  How  can  speech  be  called  a 
light,  for  it  is  not  known  to  be  such?  The  answer  is 
being  given:  'Therefore,  O  Emperor/  etc.  Because 
a  man  lives  and  moves  in  the  world  helped  by  the 
light  of  speech,  therefore  it  is  a  well-known  fact  that 
speech  serves  as  a  light.  How?  'Even  when,  as  in 
the  rainy  season,  owing  to  the  darkness  created  by 
clduds  generally  blotting  out  all  light,  one's  own  hand 
is  not  clearly  visible, — though  every  activity  is  then 
stopped  owing  to  the  want  of  external  light — if  a  sound 
is  uttered,  as  for  instance  a  dog  barks  or  an  ass  brays, 
one  manages  to  go  there.    That  sound  acts  as  a  light 
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and  connects  the  ear  with  the  mind  ;  thus  speech 
(sound)  does  the  function  of  a  light  there*  With  the 
help  of  that  sound  serving  as  a  light,  the  man  actually 
goes  there,  works  at  that  place  and  returns.'  The 
mention  of  the  light  of  speech  includes  odour  etc.  For 
when  odour  and  the  rest  also  help  the  nose  and  other 
organs,  a  man  is  induced  to  act  or  dissuaded  from  it, 
and  so  on.  So  they  too  help  the  body  and  organs. 
'Just  so,  Yajfiavalkya.' 

wdfilki    sn%^    qnsrassq,    g^jrensrfwfr, 

6.  'When  the  sun  and  the  moon  have  both 
set,  the  fire  has  gone  out,  and  speech  has 
stopped,  Yajfiavalkya,  what  serves  as  the  light 
for  a  man  ?'  'The  self  serves  as  his  light.  It  is 
through  the  light  of  the  self  that  he  sits,  goes  out, 
works  and  returns.'     'Just  so,  Yajfiavalkya.' 

When  speech  also  has  stopped  and  other  external 
aids  too,  such  as  odour,  all  the  activities  of  the  man 
Would  stop.  The  idea  is  this:  When  the  eyes  and 
Other  organs,  which  are  outgoing  in  their  tendencies, 
are  helped  in  the  waking  state  by  lights  such  as  the 
sun,  then  a  man  vividly  lives  and  moves  in  the  world. 
So.  we  see  that  in  the  waking  state  a  light  extraneous 
to  his  body,  which  is  an  aggregate  of  parts,  serves  as 
the  light  for  him.    From  this  we  conclude  that  when 
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all  external  light  is  blotted  out  in  the  states  of  dream 
and  profound  sleep,  as  well  as  in  similar  circumstances 
of  the  waking  state,  a  light  extraneous  to  his  body 
serves  the  purpose  of  a  light  for  him.  We  see  also 
that  the  purpose  of  a  light  is  served  in  dreams,  as  for 
instance  meeting  and  parting  from  friends,  going  to 
other  places,  etc.;  and  we  awake  from  deep  sleep  with 
the  remembrance1  that  we  slept  happily  and  knew 
nothing.  Therefore  there  exists  some  extraneous  light. 
What  is  that  light  which  acts  when  speech  has  stopped? 
The  reply  is  being  given :  'The  self  serves  as  his  light.' 
By  the  word  'self  is  meant  that  light  which  is  different 
from  one's  body  and  organs,  and  illumines  them  like 
the  external  lights  such  as  the  sun,  but  is  itself  not 
illumined  by  anything  else.  And  on  the  principle  of 
the  residuum  it  is  inside  the  body  ;  for  it  has  already 
been  proved  that  it  is  different  from  the  body  and 
organs,  and  we  have  seen  that  a  light  which  is  different 
from  the  body  and  organs  and  helps  their  work  is 
perceived  by  the  organs  such  as  the  eye  ,  but  the  light 
that  we  are  discussing  (the  self)  is  not  perceived  by  the 
eye  etc.,  when  lights  such  as  the  sun  have  ceased  to 
work.  Since,  however,  we  see  that  the  usual  effects  of 
a  light  are  there,  we  conclude  that  'it  is  through  the 
light  of  the  self  that  he  sits,  goes  out,  works  and 
returns,'  Therefore  we  understand  that  this  light  must 
be  inside  the  body.  But  it  is  different  from  lights  sack 
as  the  sun,  and  immaterial.  That  is  why,  unlike  the 
sun  etc.,  it  is  not  perceived  by  the  eye  and  so  forth. 

1  Which  shows  that  the  light  in  question  was  there. 
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Objection  (by  the  materialist):  No,  for  we  see 
that  only  things  of  the  same  class  help  each  other. 
You  are  wrong  to  state  as  a  proved  fact  that  there  is 
an  inner  light  different  from  the  sun  etc.  Why? 
Because  we  observe  that  the  body  and  organs,  which 
are  material,  are  helped  by  lights  such  as  the  sun, 
which  also  are  material  and  of  the  same  class  as  the 
things  helped.  Here  too  we  must  infer  in  accordance 
with  observed  facts.  Supposing  that  the  light  that 
helps  the  work  of  the  body  and  organs  is  different  from 
them  like  the  sun  etc.,  still  it  must  be  inferred  as  being 
of  the  same  class  as  these,  for  the  very  reason  that  it 
helps  them,  as  is  the  case  with  lights  such  as  the  sun. 
Your  statement  that  because  it  is  internal  and  is  not 
perceived,  it  is  different  (from  lights  such  as  the  sun), 
is  falsified  in  the  case  of  the  eye  etc.;  for  lights  such 
as  the  eye  are  not  perceived  and  are  internal,  but  they 
are  material  just  the  same.  Therefore  it  is  only  your 
imagination  that  you  have  proved  the  light  of  the  self 
to  be  essentially  different  from  the  body  etc. 

Moreover,  as  the  existence  of  the  light  in  question 
depends  on  that  of  the  body  and  organs,  it  is  pre- 
sumed to  possess  the  characteristics  of  the  latter.  Your 
inference,1  being  of  the  kind  that  is  not  based  on  a 
causal  relation,  is  fallacious,  because  it  is  contradicted*; 
and  it  is  by  means  of  such  an  inference  that  yoa 
establish  the  light  in  question  (the  self)  to  be  different 


*  For  example,  whatever  reveals  another  thing  is  differ- 
ent from  it. 

a  For  instance,  the  eye,  which  (according  to  the  material- 
ists) reveals  the  body,  is  not  different  from  it. 
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from  the  body  and  organs,  like  the  sun  and  so  forth 
(being  different  from  the  objects  they  reveal).  Besides, 
perception  cannot  be  nullified  by  inference  ;  and  we 
see  that  this  aggregate  of  body  and  organs  sees,  hears, 
thinks  and  knows.  If  that  other  light  helps  this  aggre- 
gate like  the  sun  etc.,  it  cannot  be  the  self,  any  more 
than  the  sun  and  the  rest  are.  Rather  it  is  the  aggre- 
gate of  body  and  organs,  which  directly  does  the  func- 
tions of  seeing  etc.,  that  is  the  self,  and  none  else,  for 
inference  is  invalid  when  it  contradicts  perception. 

Reply  :  If  this  aggregate  be  the  self  that  does 
the  functions  of  seeing  etc.,  how  is  it  that,  remaining 
as  it  is,  it  sometimes  performs  those  functions  and 
sometimes  does  not? 

Objection  :  There  is  nothing  wrong  in  it,  because 
it  is  an  observed  fact.  You  cannot  challenge  facts  on 
die  ground  of  improbability.  When  you  actually 
observe  a  fire-fly  to  be  both  luminous  and  non- 
luminous,  you  do  not  have  to  infer  some  other  cause 
for  it.  If,  however,  you  do  infer  it  from  some  common 
feature,  you  may  as  well'  infer  anything  about  every- 
thing, and  nobody  wants  that.  Nor  must  one  deny 
the  natural  property  of  objects,  for  the  natural  heat 
of  fire  or  the  cold  of  water  is  not  due  to  any  other 
cause. 

Reply  :  Suppose  we  say  it  all  depends  on  the 
merits  or  demerits  of  people? 

Objection:  Then  those  merits  or  demerits  them- 
selves might  habitually  depend  on  some  other  cause.    - 

Reply:    What  if  they  do? 
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Objection :    It    would    lead    to    a    regressus    in 
infinitum,  which  is  not  desirable. 

Reply  :  Not  so,  for  in  dreams  and  remembrance 
we  notice  only  things  seen  before.  What  the  advocate 
of  the  nature  theory  has  said  about  the  functions  of 
sight  etc.  belonging  to  the  body,  and  not  to  the  self, 
which  is  different  from  it,  is  wrong,  for  if  these  func- 
tions really  belonged  to  the  body,  one  would  not  see 
in  a  dream  only  things  already  seen.  A  blind  man 
dreaming  sees  only  things  that  he  has  already  seen, 
and  not  unfamiliar  forms,  which  one  would  find  in 
Sakadvipa,1  for  instance.  This  proves  that  he  alone 
who  sees  in  a  dream  only  familiar  things  also  saw 
things  before,  while  the  eyes  were  there — and  not  the 
body.  If  the  body  were  the  seer,  it  would  not  see  in 
a  dream  only  familiar  sights  when  the  eyes,  the  instru- 
ments of  its  vision,  are  taken  out.  And  we  know  that 
even  blind  men,  who  have  had  their  eyes  taken  out, 
say,  'To-day  I  saw  in  a  dream  the  Himalayan  peak 
that  I  had  seen  before.'  Therefore  it  is  clear  that  it 
is  not  the  body,  but  he  who  dreams,  that  also  saw 
things  when  the  eyes  were  intact. 

Similarly,  in  the  case  of  remembrance,  he  who 
remembers  being  also  the  one  who  saw,  the  two  are 
identical.  Thus  only  can  a  person,  after  shutting  his 
eyes,  remember  the  forms  he  has  seen  before,  just  as 
he  saw  them.  Therefore  that  which  is  shut  is  not  the 
seer  ;  but  that  which,  when  the  eyes  are  shut,  sees 
forms  in  remembrance,  must  have  been  the  seer  when 

i  One  of  the  divisions  of  the  earth  situated  round  Mt. 
Meru. 
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the  eyes  were  open.  This  is  further  proved  by  the  fact 
that  when  the  body  is  dead,  no  vision  takes  place, 
although  the  body  is  intact.  If  the  body  itself  were 
the  seer,  even  a  dead  body  would  continue  to  see  and 
do  similar  functions.  Therefore  it  is  clear  that  the  real 
agent  of  seeing  etc.  is  not  the  body,  but  that  whose 
absence  deprives  the  body  of  the  power  of  vision,  and 
whose  presence  gives  it  that  power. 

Objection  :  Suppose  the  eyes  and  other  organs 
themselves  were  the  agents  of  vision  and  so  forth? 

Repiy :  No  :  the  remembrance  that  one  is  touch- 
ing the  very  thing  that  one  has  seen,  would  be  im- 
possible if  there  were  different  agents  for  these  two 
•cts. 

Objection :    Then  let  us  say,  it  is  the  mind. 

Reply  :  No  ;  the  mind  also,  being  an  object,  like 
colour  etc.,  cannot  be  the  agent  of  vision  and  so  forth. 
Therefore  we  conclude  that  the  light  in  question  is 
inside  the  body,  and  yet  different  from  it  like  the 
sun  etc. 

You  said,  'Some  light  which  is  of  the  same  «lass 
as  the  body  and  organs  must  be  inferred,  since  the  sun 
and  the  like  are  of  the  same  class  as  the  things  they 
help.'  This  is  wrong,  for  there  is  no  hard  and  iast 
rule  about  this  help.  To  explain :  We  see  that  fine  is 
kindled  with  the  help  of  straw,  grass  and  other  fuel, 
which  are  all  modifications  of  earth.  But  from  this  we 
.must  not  conclude  that  everywhere  it  is  the  modifica- 
tions of  earth  that  help  to  light  a  fire,  for  we  notice 
that  water,,  which  .belongs  to  a  different  class,,  helps  to 
kindle  the  fire  of  lightning  and  the  fire  in  the  staaMMsfe. 
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Therefore,  when  something  is  helped  by  another,  there 
is  no  restriction  about  their  being  of  the  same  dass  or 
of  different  classes.  Sometimes  men  are  helped  by 
men,  their  own  species,  and  sometimes  by  animals, 
plants,  etc.,  which  are  of  different  species.  Therefore 
the  reason  you  adduced  for  your  contention,  that  the 
body  and  organs  are  helped  by  lights  that  are  of  the 
same  class  as  they,  like  the  sun  etc.,  falls  to  the 
ground. 

Further  you  said  that  the  argument  put  forward 
by  us1  does  not  prove  the  light  in  question  to  be  either 
internal  or  different  from  the  body  and  organs,  because 
the  reason  stated  is  falsified  in  the  case  of  the  eye  etc. 
This  is  wrong  ;  all  we  have  to  do  is  to  add  to  it  the 
qualifying  phrase  'except  the  eyes  and  other  organs.' 
Your  statement  that  the  light  in  question  must  be  a 
characteristic  of  the  body  is  also  incorrect,  for  it 
involves  a  contradiction  with  inference.  The  inference 
was  that  the  light  must  be  something  else  than  the 
body  and  organs,  like  the  sun  etc.;  and  this  premise 
of  yours  contradicts  that.  That  the  existence  of  the 
light  depends  on  that  of  the  body  has  been  disproved 
by  the  fact  that  the  light  is  absent  in  a  dead  body.  If 
you  challenge  the  validity  of  an  inference  of  the  kind 
not  based  on  a  causal  relation,  all  our  activities,  in- 
cluding eating  and  drinking,  would  be  impossible, 
which  you  certainly  do  not  desire.  We  see  in  life  that 
people  who  have  experienced  that  hunger  and  thirst, 
for  instance,   are  appeased  by  eating  and  drinking, 

1  Viz.  that  the  light  we  are  speaking  of  must  be  within 
the  body  and  yet  different  from  it,  for  unlike  the  tan  etc.  it 
J8  invisible. 
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proceed  to  adopt  these  means,  expecting  similar 
results  ;  all  this  would  be  impossible.  As  a  matter  of 
fact,  however,  people  who  have  the  experience  of 
eating  and  drinking  infer  on  the  ground  of  similarity 
that  their  hunger  and  thirst  would  be  appeased  if  they 
ate  and  drank  again,  and  proceed  to  act  accordingly. 
Your  statement  that  this  very  body  performs  the 
functions  of  seeing  etc.  has  already  been  refuted  on 
the  ground  that  in  dreams  and  remembrance  the  seer 
is  other  than  the  body.  This  also  refutes  the  view 
that  the  light  in  question  is  something  other  than  the 
self.  Your  reference  to  the  fire-fly  etc.  being  some- 
times luminous  and  sometimes  not,  is  not  in  point,  for 
the  appearance  or  disappearance  of  the  glow  is  due  to 
the  contraction  or  expansion  of  its  wings  or  other  parts 
of  its  body.  You  said  that  we  must  admit  merit  and 
demerit  to  have  the  nature  of  inevitably  producing 
results.  If  you  admit  this,  it  will  go  against  your  own 
assumption.1  By  this  the  objection  of  a  regressus  in 
infinitum  is  also  refuted.  Therefore  we  conclude  that 
there  is  a  light  which  is  other  than  the  body  and  within 
it,  and  it  is  the  self. 

sEtttfsi  m&h  wfa  N  ^  II 
7.    '.Which    is    the    self?'      'This    infinite 

1  That  there  is  no  extracorporeal  self  acquiring  in  every 
birth  merit  and  demerit  which  determine  its  future. 
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entity  (Purusa)  that  is  identified  with  the  intellect 
and  is  in  the  midst  of  the  organs,  the  (self- 
effulgent)  light  within  the  heart  (intellect). 
Assuming  the  likeness  (of  the  intellect),  it  moves 
between  the  two  worlds;  it  thinks,  as  it  were, 
and  shakes,  as  it  were.  Being  identified  with 
dreams,  it  transcends  this  world — the  forms  of 
death  (ignorance  etc.).' 

Though  the  self  has  been  proved  to  be  other  than 
the  body  and  organs,  yet,  owing  to  a  misconception 
caused  by  the  observation  that  things  which  help  others 
are  of  the  same  class  as  they,  Janaka  cannot  decide 
whether  the  self  is  just  one  of  the  organs  or  some- 
thing different,  and  therefore  asks:  Which  is  the  self? 
The  misconception  is  quite  natural,  for  the  logic 
involved  is  too  subtle  to  grasp  easily.  Or,  although 
the  self  has  been  proved  to  be  other  than  the  body, 
yet  all  the  organs  appear  to  be  intelligent,  since  the 
self  is  not  perceived  as  distinct  from  them  ;  so  I  ask 
you:  Which  is  the  self?  Among  the  body,  organs, 
vital  force  and  mind,  which  is  the  self  you  have  spoken 
of — through  which  light,  you  said,  a  man  sits  and  does 
other  kinds  of  work?  Or,  which  of  these  ^>rgans  is 
'this  self  identified  with  the  intellect'  that  you  have 
meant,  for  all  the  organs  appear  to  be  intelligent?  As 
when  a  number  of  Brahmanas  are  assembled,  one  may 
ask,  'They  are  all  highly  qualified,  but  which  of  these 
is  versed  in  all  the  six  branches1  of  the  Vedas?'  In  the 
first  explanation,  'Which  is  the  self?'  is  the  question. 


1  Phonetics,    ritual,    grammar,    philology,    prosody    and 
astronomy. 
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and  'This  infinite  entity  that  is  identified  with  the 
intellect,'  etc.,  is  the  answer  ;  in  the  second,  'Which  of 
the  organs  is  the  self  that  is  identified  with  the  intel- 
lect?' is  the  question.  Or  the  whole  sentence,  'Which 
is  this  self  that  is  identified  with  the  intellect  and  is  in 
the  midst  of  the  organs,  the  light  within  the  heart?'  is 
the  question.  The  words,  'That  is  identified  with  the 
intellect,'  etc.  give  the  precise  description  of  the  self 
that  has  been  known  only  in  a  general  way.  But  the 
word  'iti'  in,  'Which  is  the  self,'  ought  to  mark  the 
end  of  the  question,  without  its  being  connected  with  a 
remote  word.  Hence  we  conclude  that  the  expression, 
'Which  is  the  self,'  is  really  the  question,  and  all  the 
rest  of  the  sentence,  beginning  with,  'This  infinite 
entity  that  is  identified  with  the  intellect,'  etc.,  is  the 
answer. 

The  word  'this'  has  been  used  with  reference  to 
the  self,  since  it  is  directly  known  to  us.  'Vijnana- 
maya'  means  identified  with  the  intellect :  the  self  is 
so  called  because  of  our  failure  to  discriminate  its 
association  with  its  limiting  adjunct,  the  intellect,  for 
it  is  perceived  as  associated  with  the  intellect,  as  the 
planet  Rahu1  is  with  the  sun  and  the  moon.  The 
intellect  is  the  instrument  that  helps  us  in  everything, 
like  a  lamp  set  in  front  amidst  darkness.  It  has  been 
said,  'It  is  through  the  mind  that  one  sees  and  hears' 
{I.  v.  3).  Every  object  is  perceived  only  as  associated 
with  the  light  of  the  intellect,  as  objects  in  the  dark 
are  lighted  up  by  a  lamp  placed  in  front ;  the  other 
organs  are  but  the  channels  for  the  intellect.    There- 

1  The  ascending  node  of  the  moon. 
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fore  the  self  is  described  in  terms  of  that,  as  'identified  • 
with  the  intellect.'  Those1  who  explain  the  word 
'Vijnanamaya'  as  a  modification  of  the  consciousness 
that  is  the  Supreme  Self,  evidently  go  against  the 
import  of  the  Srutis,  since  in  the  words  'Vijnana- 
maya,' 'Manomaya,'  etc.,  the  suffix  'mayat'  denotes 
something  else  than  modification  ;  and  where  the  mean- 
ing of  a  word  is  doubtful,  it  can  be  ascertained  by  a 
reference  to  a  definite  use  of  the  word  elsewhere,  or 
from  a  supplementary  statement  ;  or  else  on  the 
strength  of  irrefutable  logic."  From  the  use  of  the 
expression,  'Through  its  association  with  the  intellect,'* 
a  little  further  on,  and  from  the  words  'within  the 
heart  (intellect),'  the  word  'Vijnanamaya'  ought  to 
mean  'identified  with  the  intellect.' 

The  locative  case  in  the  term  'in  the  midst  of  the 
organs'  indicates  that  the  self  is  different  from  the 
organs,  as  'a  rock  in  the  midst  of  the  trees'  indicates 
only  nearness  ;  for  there  is  a  doubt  about  the  identity 
or  difference  of  the  self  from  the  organs.  'In  the  midst 
of  the  organs'  means  'different  from  the  organs,'  for 
that  which  is  in  the  midst  of  certain  other  things  is  of 
course  different  from  them,  as  'a  tree  in  the  midst  of 
the  rocks.'  Within  the  heart :  One  may  think  that 
the  intellect,  which  is  of  the  same  class  as  the  organs, 
is  meant,  as  being  in  the  midst  of  the  organs.  This  is 
refuted  by  the  phrase  'within  the  heart.'    'Heart'  is 

1  The  reference  is  to  Bhartrprapafica. 

a  If  the  self  be  a  modification  of  the  intellect,  liberation 
would  be  impossible. 

*  Sankara  here  takes  the  Madhyandina  reading  'Sadhih' 
instead  of  'Sa  hi,'  as  in  the  text  he  follows. 
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'  primarily  the  lotus-shaped  lump  of  flesh  ;  here  it  means 
the  intellect,  which  has  its  seat  in  the  heart.  The 
expression  therefore  means  'within  the  intellect.'  The 
word  'within'  indicates  that  the  self  is  different  from 
the  modifications  of  the  intellect.  The  self  is  called 
light,  because  it  is  self-effulgent,  for  through  this  light, 
the  self-effulgent  Atman,  this  aggregate  of  body  and 
organs  sits,  goes  out  and  works,  as  if  it  were  sentient, 
as  a  jar  placed  in  the  sun  (shines).  Or  as  an  emerald 
or  any  other  gem,  dropped  for  testing  into  milk  etc., 
imparts  its  lustre  to  them,  so  does  this  luminous  self, 
being  finer  than  even  the  heart  or  intellect,  unify  and 
impart  its  lustre  to  the  body  and  organs,  including  the 
intellect  etc.,  although  it  is  within  the  intellect  ;  for 
these  have  varying  degrees  of  fineness  or  grossness  in 
a  certain  order,1  and  the  self  is  the  innermost  of 
them  all. 

The  intellect,  being  transparent  and  next  to  the 
self,  easily  catches  the  reflection  of  the  intelligence  of 
the  self.  Therefore  even  wise  men  happen  to  identify 
themselves  with  it  first  ;  next  comes  the  Manas,  which 
catches  the  reflection  of  the  self  through  the  intellect  ; 
then  the  organs,  through  contact  with  the  Manas  ;  and 
lastly  the  body,  through  the  organs.  Thus  the  self 
successively  illumines  with  its  own  intelligence  the 
entire  aggregate  of  body  and  organs.  It  is  therefore 
that  all  people  identify  themselves  with  the  body  and 
organs  and  their  modifications  indefinitely  according  to 
their  discrimination.    The  Lord  also  has  said  in  the 

1  From  the  objects  to  the  self  we  have  an  ascending  order 
of  fineness,  and  from  the  self  to  the  objects  an  ascending 
order  of  grossness. 
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Gita,  'As  the  one  sun,  O  Arjuna,  illumines  the  whole 
world,  so  the  self,  the  owner  of  the  field  of  this  body, 
illumines  the  whole  body'  (G.  XIII.  33)  ;  also,  '(Know) 
the  light  of  the  sun  (which  illumines  the  entire  world, 
to  be  Mine),'  etc.  (G.  XV.  12).  The  Katha  Upanisad 
also  has  it,  'Eternal  in  the  midst  of  transitory  things, 
the  intelligent  One  among  all  intelligent  beings' 
(Ka.  V.  13)  ;  also,  'It  shining,  everything  else  shines  ; 
this  universe  shines  through  Its  light'  (Ka.  V.  15). 
The  Mantra  also  says,  'Kindled  by  which  light,  the  sun 
shines'  (Tai.  B.  III.  xii.  9.  7).  Therefore  the  self  is 
the  'light  within  the  intellect,'  'Purusa,'  i.e.  infinite 
entity,  being  all-pervading  like  the  ether.  Its  self- 
effulgence  is  infinite,  because  it  is  the  illuminer  of 
everything,  but  is  itself  not  illumined  by  anything  else. 
This  infinite  entity  of  which  you  ask,  'Which  is  the 
self?'  is  self-effulgent. 

It  has  been  said  that  when  the  external  lights  that 
help  the  different  organs  have  ceased  to  work,  the  self, 
the  infinite  entity  that  is  the  light  within  the  intellect, 
helps  the  organs  through  the  mind.  Even  when  the 
external  aids  of  the  organs,  viz.  the  sun  and  other 
lights,  exist,  since  these  latter  (being  compounds)  subr 
serve  the  purpose  of  some  other  agency,  and  the  body 
and  organs,  being  insentient,  cannot  exist  for  them- 
selves, this  aggregate  of  body  and  organs  cannot 
function  without  the  help  of  the  self,  the  light  that  lives 
for  itself.  It  is  always  through  the  help  of  the  light  of 
the  self  that  all  our  activities  take  place.  'This 
intellect  and  Manas  are  consciousness.  .  .  .  (all  these 
are  but  names  of  Intelligence  or  the  Atman)'  (Ai.  V.  2), 
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says  another  Sruti,  for  every  act  of  people  is  attended 
with  the  ego,  and  the  reason  for  this  ego1  we  have 
already  stated  through  the  illustration  of  the  emerald. 
Though  it  is  so,  yet  during  the  waking  state  that 
light  called  the  self,  being  beyond  the  organs  and  being 
particularly  mixed  up  in  the  diversity  of  functions  of 
the  body  and  the  organs,  internal  and  external,  such 
as  the  intellect,  cannot  be  shown  extricated  from  them, 
like  a  stalk  of  grass  from  its  sheath  ;  hence,  in  order  to 
show   it   in    the    dream   state.    Yajnavalkya   begins: 
Assuming  the  likeness  .  .  .  it  moves  between  the  two 
worlds.    The  infinite  entity  that  is  the  self-effulgent 
Atman,    assuming    the    likeness — of    what? — of    the 
intellect,  which  is  the  topic,  and  is  also  contiguous. 
In    the  phrase,    'within    the   heart'    there    occurs    the 
word  'heart,'  meaning  the  intellect,  and  it  is  quite 
close  ;  therefore  that  is  meant.    And  what  is  meant  by 
'likeness'?      The  failure   to  distinguish   (between  the 
intellect  and  the  self)  as  between  a  horse  and  a  buffalo. 
The  intellect  is  that  which  is  illumined,  and  the  light  of 
the  self  is  that  which  illumines,  like  light  ;  and  it  is  well 
known  that  we  cannot  distinguish  the  two.  It  is  because 
light  is  pure  that  it  assumes  the  likeness  of  that  which 
it  illumines.    When  it  illumines  something  coloured,  it 
assumes  the  likeness  of  that  colour.    When,  for  inst- 
ance, it  illumines  something  green,  blue  or  red,  it  is 
coloured  like  them.    Similarly  the  self,  illumining  the 
intellect,   illumines   through   it  the   entire  body   and 
organs,  as  we  have  already  stated  through  the  illustra- 


1  The  reflection  of  the  self  in   the  intellect  constitutes 
this  ego. 
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tion  of  the  emerald.  Therefore  through  the  similarity 
of  the  intellect,  the  self  assumes  the  likeness  of  every- 
thing. Hence  it  will  be  described  later  on  as  'Identified 
with  everything'  (IV.  iv.  5). 

Therefore  it  cannot  be  taken  apart  from  anything 
else,  like  a  stalk  of  grass  from  its  sheath,  and  shown 
in  its  self-effulgent  form.    It  is  for  this  reason  that  the 
whole  world,   to  its  utter  delusion,  superimposes  all 
activities  peculiar  to  name  and  form  on  the  self,  and  all 
attributes  of  this  self-effulgent  light  on  name  and  form, 
and  also  superimposes  name  and  form  on  the  light  of 
the  self,  and  thinks,  'This  is  the  self,  or  is  not  the  self  ; 
it  has  such  and  such  attributes,  or  has  not  such  and 
such  attributes  ;  it  is  the  agent,  or  is  not  the  agent  ;  it 
is  pure,  or  impure  ;  it  is  bound,  or  free  ;  it  is  fixed,  or 
gone,  or  come  ;  it  exists,  or  does  not  exist,'  and  so  on. 
Therefore   'assuming  the  likeness   (of  the  intellect)  it 
moves'  alternately  'between  the  two  worlds' — this  one 
and  the  next,  the  one  that  has  been  attained  and  the 
one  that  is  to  be  attained — by  successively  discarding 
the  body  and  organs  already  possessed,  and  taking 
new  ones,  hundreds  of  them,  in  an  unbroken  series. 
This  movement  between  the  two  worlds  is  merely  due 
to  its  resembling  the  intellect — not  natural  to  it.    That 
it  is  attributable  to  its  resembling  the  limiting  adjuncts 
of  name  and  form  created  by  a  confusion,  and  is  not 
natural  to  it,  is  being  stated:     Because,  assuming  the 
likeness  (of  the  intellect),  it  moves  alternately  between 
the  two  worlds.    The  text  goes  on  to  show  that  this  is 
a  fact  of  experience.    It  thinks,  as  it  were :    By  illu- 
mining the  intellect,  which  does  the  thinking,  through 
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its  own  self-effulgent  light  that  pervades  the  intellect, 
the  self  assumes  the  likeness  of  the  latter  and  seems  to 
think,  just  as  light  (looks  coloured).  Hence  people 
mistake  that  the  self  thinks  ;  but  really  it  does  not. 
Likewise  it  shakes,  as  it  were  :  When  the  intellect  and 
other  organs  as  well  as  the  Pranas  move,  the  self,  which 
illumines  them,  becomes  like  them,  and  therefore  seems 
to  move  rapidly  ;  but  really  the  light  of  the  self  has 
no  motion. 

How  are  we  to  know  that  it  is  owing  to  the 
delusive  likeness  of  the  intellect  that  the  self  moves 
between  the  two  worlds  and  does  other  activities,  and 
not  by  itself?  This  is  being  answered  by  a  statement 
of  reason:  Being  identified  with  dreams,  etc.  The 
self  seems  to  become  whatever  the  intellect,  which  it 
lesembles,  becomes.  Therefore  when  the  intellect  turns 
into  a  dream,  i.e.  takes  on  the  modification  called  a 
dream,  the  self  also  assumes  that  form  ;  when  the 
intellect  wants  to  wake  up,  it  too  does  that.  Hence 
the  text  says :  Being  identified  with  dreams,  revealing 
the  modification  known  as  dreams  assumed  by  the 
intellect,  and  thereby  resembling  them,  it  transcends 
ibis  world,  i.e.  the  body  and  organs,  functioning  in 
the  waking  state,  round  which  our  secular  and  scrip- 
tural activities  are  centred.  Because  the  self  stands 
revealing  by  its  own  distinct  light  the  modification 
known  as  dreams  assumed  by  the  intellect,  therefore  it 
must  really  be  self-effulgent,  pure  and  devoid  of  agent 
and  action  with  its,  factors  and  results.  It  is  only  the 
likeness  of  the  intellect  thai  gives  rise  to  the  delusion 
that  the  self  moves  between  the  two  worlds  and  has 
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other  such  activities.  The  forms  of  death,  i.e.  work, 
ignorance,  etc.  Death  has  no  other  forms  of  its  own  ; 
the  body  and  organs  are  its  forms.  Hence  the  self 
transcends  those  forms  of  death,  on  which  actions  and 
their  results  depend. 

Buddhist1  objection  :  We  say  there  is  no  such 
thing  as  the  light  of  the  self  similar  to  the  intellect  and 
revealing  it,  for  we  experience  nothing  but  the  intellect 
either  through  perception  or  through  inference,  just  as 
we  do  not  experience  a  second  intellect  at  the  same 
time.  You  say  that  since  the  light  that  reveals  and 
the  jar,  for  instance,  that  is  revealed  are  not  distinguish- 
able in  spite  of  their  difference,  they  resemble  each 
Other.  We  reply  that  in  that  particular  case,  the  light 
being  perceived  as  different  from  the  jar,  there  may 
well  be  similarity  between  them,  because  they  are 
merely  joined  together,  remaining  all  the  while  different. 
But  in  this  case  we  do  not  similarly  experience  either 
through  perception  or  through  inference  any  other  light 
revealing  the  intellect,  just  as  the  light  reveals  the  jar. 
It  is   the   intellect   which,    as   the   consciousness   that 


1  There  are  four  schools  of  Buddhism,  viz.  the 
Vaibh&sika,  Sautrantika,  Yogacara  and  Madhyamika,  all 
maintaining  that  the  universe  consists  only  of  ideas  and  is 
momentary — every  idea  lasting  only  for  a  moment  and  being 
immediately  replaced  by  another  exactly  like  it.  The  first 
two  schools  bqth  believe  in  an  objective  world,  of  course 
ideal ;  but  whereas  the  first  holds  that  that  world  is  cognisable 
through  perception,  the  second  maintains  that  it  can  only  be 
inferred.  The  third  school,  also  called  Vijfianav&din,  believes 
that  there  is  np  external  world,  and  that  the  subjective  world 
alone  is  real.  The  last  school,  called  also  Sunyavadin 
(nihilist),   denies  both  the  worlds. 
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reveals,  assumes  its  own  form  as  well  as  those  of  the 
objects.  Therefore  neither  through  perception  nor 
through  inference  is  it  possible  to  establish  a  separate 
light  which  reveals  the  intellect. 

What  has  been  said  above  by  way  of  example, 
viz.  that  there  may  be  similarity  between  the  light  that 
reveals  and  the  jar,  for  instance,  that  is  revealed, 
because  they  are  merely  joined  together,  remaining  all 
the  while  different,  has  been  said  only  tentatively1;  it 
is  not  that  the  jar  that  is  revealed  is  different  from  the 
light  that  reveals  it.  In  reality  it  is  the  self-luminous 
jar  that  reveals  itself  ;  for  (each  moment)  a  new  jar 
is  produced,  and  it  is  consciousness  that  takes  the  form 
of  the  self-luminous  jar  or  any  other  object.  Such 
being  the  case,  there  is  no  instance  of  an  external  object, 
for  everything  is  mere  consciousness. 

Thus  the  Buddhists,  after  conceiving  the  intellect 
as  tainted  by  assuming  a  double  form,  the  revealer  and 
the  revealed  (subject  and  object),  desire  to  purify  it. 
Some  of  them,1  for  instance,  maintain  that  conscious- 
ness is  untrammelled  by  the  dualism  of  subject  and 
object,  is  pure  and  momentary  ;  others  want  to  deny 
that  even.  For  instance,  the  Madhyamikas  hold  that 
consciousness  is  free  from  the  dual  aspect  of  subject 
and  object,  hidden  and  simply  void,  like  the  external 
objects  such  as  a  jar. 

All  these  assumptions  are  contradictory  to  this 
Vedic  path  of  well-being  that  we  are  discussing,  since 

1  This  is  the  view  of  the  YogScira  school  as  opposed  to 
that  of  the  first  two. 
*  The  Yog&caras. 
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they  deny  the  light  of  the  self  as  distinct  from  the 
body  and  illumining  the  consciousness  of  the  intellect. 
Now  to  those  who  believe  in  an  objective  world  we 
reply :  Objects  such  as  a  jar  are  not  self-luminous  : 
a  jar  in  darkness  never  reveals  itself,  but  is  noticed  as 
being  regularly  revealed  by  coming  in  contact  with  the 
light  of  a  lamp  etc.  Then  we  say  that  the  jar  is 
in  contact  with  light.  Even  though  the  jar  and  the 
light  are  in  contact,  they  are  distinct  from  each  other, 
for  we  see  their  difference,  as  between  a  rope  and 
a  jar,  when  they  repeatedly  come  in  contact  and  are 
disjoined.  This  distinction  means  that  the  jar  is 
revealed  by  something  else  ;  it  certainly  does  not 
reveal  itself. 

Objection  :  But  do  we  not  see  that  a  lamp  reveals 
itself?  People  do  not  use  another  light  to  see  a  lamp, 
as  they  do  in  the  case  of  a  jar  etc.  Therefore  a  lamp 
reveals  itself. 

Reply  :  No,  for  there  is  no  difference  as  regards 
its  being  revealed  by  something  else  (the  self).  Al- 
though a  lamp,  being  luminous,  reveals  other  things, 
yet  it  is,  just  like  a  jar  etc.,  invariably  revealed  by  an 
intelligence  other  than  itself.  Since  this  is  so,  the 
lamp  cannot  but  be  revealed  by  something  other  than 
itself. 

Objection :  But  there  is  a  difference.  A  jar, 
even  though  revealed  by  an  intelligence,  requires  a  light 
different  from  itself  (to  manifest  it),  while  the  lamp 
does  not  require  another  lamp.  Therefore  the  lamp, 
although  revealed  by  something  else,  reveals  itself  as 
well  as  the  jar. 

Reply  :    Not  so,  for  there  is  no  difference,  directly 
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or  indirectly  (between  a  jar  and  a  lamp).  As  the  jar 
is  revealed  by  an  intelligence,  so  is  equally  the  lamp. 
Your  statement  that  the  lamp  reveals  both  itself  and 
the  jar  is  wrong.  Why?  Because  what  can  its  condi- 
tion be  when  it  does  not  reveal  itself?  As  a  matter  of 
fact,  we  notice  no  difference  in  it,  either  directly  01 
indirectly.  A  thing  is  said  to  be  revealed  only  when 
we  notice  some  difference  in  it  through  the  presence  ot 
absence  of  the  revealing  agent.  But  there  can  be  no 
question  of  a  lamp  being  present  before  or  absent  from 
itself  ;  and  when  no  difference  is  caused  by  the  presence 
or  absence,  it  is  idle  to  say  that  the  lamp  reveals  itself. 
But  as  regards  being  revealed  by  an  intelligence 
the  lamp  is  on  a  par  with  the  jar  etc.  Therefore  the 
lamp  is  not  an  illustration  in  point  to  show  that 
consciousness  (of  the  intellect)  reveals  itself  ;  it  is 
revealed  by  an  intelligence  just  as  much  as  the  external 
objects  are.  Now,  if  consciousness  is  revealed  by  an 
intelligence,  which  consciousness  is  it? — the  one  that 
is  revealed  (the  consciousness  of  the  intellect),  or  the 
one  that  reveals  (i.e.  the  consciousness  of  the  self)? 
Since  there  is  a  doubt  on  the  point,  we  should  infer 
on  the  analogy  of  observed  facts,  not  contrary  to  them. 
Such  being  the  case,  just  as  we  see  that  external  objects 
such  as  a  lamp  are  revealed  by  something  different 
from  them  (the  self),  so  also  should  consciousness — 
although  it  reveals  other  things  like  a  lamp-«be 
inferred,  on  the  ground  of  its  being  revealed  by  an 
intelligence,  to  be  revealed  not  by  itself,  but  by  an 
intelligence  different  from   it.    And  that  other  entity 


4-3-7]  BftHADARAlVYAKA    Vt>ANI?AD  6at 

which  reveals  consciousness  is  the  self— the  intelligence 
which  is  different  from  that  consciousness. 

Objection  :  But  that  would  lead  to  a  regressus  in 
infinitum. 

Reply  :  No  ;  it  has  only  been  stated  on  logical 
grounds  that  because  consciousness  is  an  object  revealed 
by  something,  the  latter  must  be  distinct  from  that 
consciousness.  Obviously  there  cannot  be  any  infal- 
lible ground  for  inferring  that  the  self  literally  reveals 
the  consciousness  in  question,  or  that,  as  the  witness, 
it  requires  another  agency  to  reveal  it.  Therefore 
there  is  no  question  of  a  regressus  in  infinitum. 

Objection  :  If  consciousness  is  revealed  by  some- 
thing else,  some  means  of  revelation  is  required,  and 
this  would  again  lead  to  a  regressus  in  infinitum. 

Reply  :  No,  for  there  is  no  such  restriction  ;  it  is 
not  a  universal  rule.  We  cannot  lay  down  an  absolute 
condition  that  whenever  something  is  revealed  by 
another,  there  must  be  some  means  of  revelation 
besides  the  two — that  which  reveals  and  that  which  is 
revealed,  for  we  observe  diversity  of  conditions.  For 
instance,  a  jar  is  perceived  by  something  different 
from  itself,  viz.  the  self  ;  here  light  such  aslihat  of  a 
lamp,  which  is  other  than  the  perceiving  subject  and 
the  perceived  object,  is  a  means.  The  light  of  the 
lamp  etc.  is  neither  a  part  of  the  jar  nor  of  the  eye. 
But  though  the  lamp,  like  the  jar,  is  perceived  by  the 
eye,  the  latter  does  not  require  any  external  means 
corresponding  to  the  light,  over  and  above  the  lamp 
(Which  is  the  object).    Hence  we  can  never  lay  down 
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the  rule  that  wherever  a  thing  is  perceived  by  some- 
thing else,  there  must  be  some  means  besides  the  two. 
Therefore,  if  consciousness  is  admitted  to  be  revealed 
by  a  subject  different  from  it,  the  charge  of  a 
regressus  in  infinitum,  either  through  the  means  or 
through  the  perceiving  subject  (the  self),  is  altogether 
untenable.  Hence  it  is  proved  that  there  is  another 
light,  viz.  the  light  of  the  self,  which  is  different  from 
consciousness. 

Objection  (by  the  idealist):  We  say  there  is  no 
external  object  like  the  jar  etc.,  or  the  lamp,  apart 
from  consciousness  ;  and  it  is  commonly  observed  that 
a  thing  which  is  not  perceived  apart  from  something 
else  is  nothing  but  the  latter  ;  as  for  instance  things 
such  as  the  jar  and  cloth  seen  in  dream  consciousness. 
Because  we  do  not  perceive  the  jar,  lamp  and  so  forth 
seen  in  a  dream,  apart  from  the  dream  consciousness, 
we  take  it  for  granted  that  they  are  nothing  but  the 
latter.  Similarly  in  the  waking  state,  the  jar,  lamp 
and  so  forth,  not  being  perceived  apart  from  the  con- 
sciousness of  that  state,  should  be  taken  merely  as  that 
consciousness  and  nothing  more.  Therefore  there  is  no 
external  object  such  as  the  jar  or  lamp,  and  every- 
thing is  but  consciousness.  Hence  your  statement  that 
'since  consciousness  is  revealed,  like  the  jar  etc.,  by 
something  else,  there  is  another  light  besides  conscious- 
ness, is  groundless  :  for  everything  being  but  conscious- 
ness, there  is  no  illustration  to  support  you. 

Reply :    No,  for  you  admit  the  existence  of  the 
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external  world  to  a  certain  extent.    You  do  not  al- 
together deny  it. 

Objection  :    We  deny  it  absolutely. 

Reply :  No.  Since  the  words  'consciousness,' 
'jar'  and  'lamp'  are  different  and  have  different 
meanings,  you  cannot  help  admitting  to  a  certain 
extent  the  existence  of  external  objects.  If  you  do 
not  admit  the  existence  of  objects  different  from  con- 
sciousness, words  such  as  'consciousness,'  'jar'  and 
'cloth,'  having  the  same  meaning,  would  be  synony- 
mous. Similarly,  the  means  being  identical  with  the 
result,  your  scriptures  inculcating  a  difference  between 
them  would  be  useless,  and  their  author  (Buddha) 
would  be  charged  with  ignorance. 

Moreover,  you  yourself  admit  that  a  debate 
between  rivals  as  well  as  its  defects  are  different  from 
consciousness.  You  certainly  do  not  consider  the 
debate  and  its  defects  to  be  identical  with  one's  con- 
sciousness, for  the  opponent,  for  instance,  has  to  be 
refuted.  Nobody  admits  that  it  is  either  his  own 
consciousness  or  his  own  self  that  is  meant  to  be 
refuted  ;  were  it  so.  all  human  activities  would  stop. 
Nor  do  you  assume  that  the  opponent  perceives  him- 
self ;  rather  you  take  it  for  granted  that  he  is  perceived 
by  others.  Therefore  we  conclude  that  the  whole 
objective  world  is  perceived  by  something  other  than 
itself,  because  it  is  an  object  of  our  perception  in  the 
waking  state,  iust  like  other  objects  perceived  in  that 
state,  such  as  the  opponent — which  is  an  easy  enough 
illustration  :    or  as  one  series1  of   (momentary)  con- 

1  The  series  called  Hari,  for  instance,  is  perceived  by  the 
series  called  Rama. 
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sciousness,  or  any  single  one1  of  them,  is  perceived  by 
another  of  the  same  kind.  Therefore  not  even  the 
idealist  can  deny  the  existence  of  another  light  different 
from  consciousness. 

Objection  :  You  are  wrong  to  say  that  there  is 
an  external  world,  since  in  dreams  we  perceive  nothing 
but  consciousness. 

Reply  :  No,  for  even  from  this  absence  of  ex- 
ternal objects  we  can  demonstrate  their  difference  from 
consciousness.  You  yourself  have  admitted  that  in 
dreams  the  consciousness  of  a  jar  or  the  like  is  real  ; 
but  in  the  same  breath  you  say  that  there  is  no  jar 
apart  from  that  consciousness  I  The  point  is,  whether 
the  jar  which  forms  the  object  of  that  consciousness  is 
unreal  or  real,  in  either  case  you  have  admitted  that 
the  consciousness  of  the  jar  is  real,*  and  it  cannot  be 
denied,  for  there  is  no  reason  to  support  the  denial. 
By  thiss  the  theory  of  the  voidness  of  everything  is 
also  refuted  ;  as  also  the  Mimarhsaka  view  that  the 
Self  is  perceived  by  the  individual  self  as  the  'I'.* 

Your  statement  that  every  moment  a  different 
jar  in  contact  with  light  is  produced,  is  wrong,  for 
even  at  a  subsequent  moment  we  recognise  it  to  be 
the  same  jar. 

1  Buddha's  knowledge,  for  instance,  perceives  that  of  any 
ordinary  mortal. 

2  The  reality  of  the  consciousness  presupposes  the  exist- 
ence of  external  objects,  which  alone  determine  the  form  of 
that  consciousness. 

3  The  impossibility  of  doing  away  with  the  distinction 
between  knowledge  and  the  object  known. 

*  For  the  same  thing  cannot  be  both  subject  and  object. 


4.3.7]  BgHADARANYAKA    UPANI$AD  625 

Objection  :  The  recognition  may  be  due  to  simi- 
larity, as  in  the  case  of  hair,  nails,  etc.  that  have  been 
cut  and  have  grown  anew. 

Reply  :  No,  for  even  in  that  case  the  momen- 
tariness  is  disproved.  Besides,  the  recognition  is  due 
merely  to  an  identity  of  species.  When  the  hair,  nails, 
etc.  have  been  cut  and  have  grown  again,  there  being 
an  identity  of  species  as  hair,  nails,  etc.,  their  recog- 
nition as  such  due  to  that  identity  is  unquestionable. 
But  when  we  see  the  hair,  nails,  etc.  that  have  grown 
again  after  being  cut,  we  never  have  the  idea  that  they 
are,  individually,  those  identical  hairs  or  nails.  When 
after  a  great  lapse  of  time  we  see  on  a  person  hair, 
nails,  etc.  of  the  same  size  as  before,  we  perceive  that 
the  hair,  nails,  etc.  we  see  at  that  particular  moment 
are  like  those  seen  on  the  previous  occasion,  but  never 
that  they  are  the  same  ones.  But  in  the  case  of  a  jar 
etc.  we  perceive  that  they  are  identical.  Therefore  the 
two  cases  are  not  parallel. 

When  a  thing  is  directly  recognised  as  identical, 
it  is  improper  to  infer  that  it  is  something  else,  for 
when  an  inference  contradicts  perception,  the  ground 
of  such  inference  becomes  fallacious.  Moreover,  the 
perception  of  similarity  is  impossible  because  of  the 
momentariness  of  knowledge  (held  by  you).  The  per- 
ception of  similarity  takes  place  when  one  and  the 
same  person  sees  two  things  at  different  times.  But 
according  to  you  the  person  who  sees  a  thing  does  not 
exist  till  the  next  moment  to  see  another  thing,  for 
consciousness,  being  momentary,  ceases  to  be  as  soon 
as  it  has  seen  some   one  thing.    To    explain:     The 
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perception  of  similarity  takes  the  form  of  'This  is  like 
that.'  'That'  refers  to  the  remembrance  of  some- 
thing seen  ;  'this'  to  the  perception  of  something 
present.  If  after  remembering  the  past  experience 
denoted  by  'that,'  consciousness  should  linger  till  the 
present  moment  referred  to  by  'this,'  then  the  doctrine 
of  momentariness  would  be  gone.  If,  however,  the 
remembrance  terminates  with  the  notion  of  'that,'  and 
a  different  perception  relating  to  the  present  (arises 
and)  dies  with  the  notion  of  'this,'  then  no  perception 
of  similarity  expressed  by,  'This  is  like  that,'  will 
result,  as  there  will  be  no  single  consciousness  perceiv- 
ing more  than  one  thing  (so  as  to  draw  the  comparison). 
Moreover,  it  will  be  impossible  to  describe  our  experi- 
ences. Since  consciousness  ceases  to  be  just  after 
seeing  what  was  to  be  seen,  we  cannot  use  such  expres- 
sions as,  'I  see  this,'  or  'I  saw  that,'  for  the  person 
who  has  seen  them  will  not  exist  till  the  moment  of 
making  these  utterances.  Or,  if  he  does,  the  doctrine 
of  momentariness  will  be  contradicted.  If,  on  the 
other  hand,  the  person  who  makes  these  utterances 
and  perceives  the  similarity  is  other  than  the  one  who 
saw  those  things,  then,  like  the  remarks  of  a  man  born 
blind  about  particular  colours  and  his  perception  of 
their  similarity,  the  writing  of  scriptural  books  by  the 
omniscient  Buddha  and  other  such  things  will  all 
become  an  instance  of  the  blind  following  the  blind. 
But  this  is  contrary  to  your  views.  Moreover,  the 
charges  of  obtaining  results  of  actions  not  done  and  not 
obtaining  those  of  actions  already  done,  are  quite 
patent  in  the  doctrine  of  momentariness. 
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Objection  :  It  is  possible  to  describe  a  past  ex- 
perience by  means  of  a  single  chain-like  perception 
that  takes  place  so  as  to  include  both  the  preceding 
and  the  succeeding  perception,  and  this  also  accqunts 
for  the  comparison,  'This  is  like  that.' 

Reply  :  Not  so,  for  the  past  and  the  present  per- 
ceptions belong  to  different  times.  The  present  percep- 
tion is  one  link  of  the  chain  and  the  past  perception 
another,  and  these  two  perceptions  belong  to  different 
times.  If  the  chain-like  perception  touches  the  objects 
of  both  these  perceptions,  then  the  same  consciousness 
extending  over  two  moments,  the  doctrine  of  momen- 
tariness  again  falls  to  the  ground.  And  such  distinc- 
tions as  'mine'  and  'yours'  being  impossible,1  all  our 
dealings  in  the  world  will  come  to  naught. 

Moreover,  since  you  hold  everything  to  be  but 
consciousness  perceptible  only  to  itself,  and  at  the 
same  time  say  that  consciousness  is  by  nature  but  the 
reflection  of  pellucid  knowledge,  and  since  there  is  no 
other  witness  to  it,  it  is  impossible  to  regard  it  as 
various  such  as  transitory,  painful,  void  and  unreal. 
Nor  can  consciousness  be  treated  as  having  many 
contradictory  parts,  like  a  pomegranate  etc.,  for 
according  to  you  it  is  of  the  nature  of  pellucid 
knowledge.  Moreover,  if  the  transitoriness,  painfull- 
ness, etc.  are  parts  of  consciousness,  the  very  fact  that 
they  are  perceived  will  throw  them  into  the  category 
of  objects,  different  from  the  subject.  If,  on  the  other 
hand,   consciousness   is  essentially  transitory,   painful 

*  Since  there  is  only  one  consciousness,  and  that  also 
momentary. 
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and  so  on,  then  it  is  impossible  to  conceive  that  it  will 
become  pure  by  getting  rid  of  those  characteristics; 
for  a  thing  becomes  pure  by  getting  rid  of  the  im- 
parities that  are  connected  with  it,  as  in  the  case  of  a 
mirror  etc.,  but  it  can  never  divest  itself  of  its  natural 
property.  Fire,  for  instance,  is  never  seen  to  part 
with  its  natural  light  or  heat.  Although  the  redness 
and  other  qualities  of  a  flower  are  seen  to  be  removed 
by  the  addition  of  other  substances,  yet  even  there 
we  infer  that  those  features  were  the  result  of  previous 
combinations,  for  we  observe  that  by  subjecting  the 
seeds  to  a  particular  process,  a  different  quality  is 
imparted  to  flowers,  fruits,  etc.  Hence  consciousness 
cannot  be  conceived  to  be  purified. 

Besides  you  conceive  consciousness  to  be  impure 
when  it  appears  in  the  dual  character  of  subject  and 
object.  That  too  is  impossible,  since  it  does  not  come 
in  contact  with  anything  else.  A  thing  cannot  surely 
come  in  contact  with  something  that  does  not  exist  ; 
and  when  there  is  no  contact  with  anything  else,  the 
properties  that  are  observed  in  a  thing  belong  naturally 
to  it,  and  cannot  be  separated  from  it,  as  the  heat  of 
fire,  or  the  light  of  the  sun.  Therefore  we  conclude 
that  your  assumption  that  consciousness  becomes  im- 
pure by  coming  temporarily  in  contact  with  something 
else,  and  is  again  free  from  this  impurity,  is  merely 
an  instance  of  the  blind  following  the  blind,  and  is 
unsupported  by  any  evidence. 

Lastly,  the  Buddhistic  assumption  that  the  ex- 
tinction of  that  consciousness  is  the  highest  end  of 
human  life,  is  untenable,  for  there  is  no  recipient  <Sf 
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results.  For  a  person  who  has  got  a  thorn  stuck  into 
him,  the  relief  of  the  pain  caused  by  it  is  the  result 
(he  seeks);  but  if  he  dies,  we  do  not  find  any  recipient 
of  the  resulting  cessation  of  pain.  Similarly,  if  con- 
sciousness is  altogether  extinct  and  there  is  nobody  to 
reap  that  benefit,  to  talk  of  it  as  the  highest  end  of 
human  life  is  meaningless.  If  that  very  entity  or  self, 
designated  by  the  word  'person' — consciousness, 
according  to  you — whose  well-being  is  meant,  is 
extinct,  for  whose  sake  will  the  highest  end  be?  But 
those  who  (with  us)  believe  in  a  self  different  from 
consciousness  and  witnessing  many  objects,  will  find 
it  easy  to  explain  all  phenomena  such  as  the  remem- 
brance of  things  previously  seen  and  the  contact  and 
cessation  of  pain — the  impurity,  for  instance,  being 
ascribed  to  contact  with  extraneous  things,  and  the 
purification  to  dissociation  from  them.  As  for  the 
view  of  the  nihilist,  since  it  is  contradicted  by  all  the 
evidences  of  knowledge,  no  attempt  is  being  made  to 
refute  it. 

51  *!    stf   <j5qt  3TPWR:— 2U<G<«  f*WM«MM: 

qnrat  foairrft  n  ^  11 

8.  That  man,1  when  he  is  born,  or  attains 
a  body,  is  connected  with  evils  (the  body  and 
organs)  ;  and  when  he  dies,  or  leaves  the  body, 
he  discards  those  evils. 

1  The  individual  self.  So  also  in  the  next  few  para- 
graphs, 
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Just  as  in  this  world  a  man,  in  the  same  body, 
is  identified  with  dreams  and  in  that  state  lives  in  the 
light  that  is  his  own  self,  transcending  the  body  and 
organs,  so  is  that  man  who  is  being  discussed,  when 
he  is  born,  connected  with  evils,  i.e.  with  their  in- 
separable concomitants  or  effects,  the  body  and  organs, 
which  are  the  support  of  merit  and  demerit.  How  is 
he  born?  When  he  attains  a  body,  with  the  organs 
and  all,  i.e.  identifies  himself  with  it.  When  that 
very  person  dies,  or  leaves  the  body,  to  take  another 
body  in  turn,  he  discards  those  evils,  i.e.  the  body 
and  organs,  which  are  but  forms  of  evil  and  have 
fastened  themselves  on  him.  The  phrase  'leaves  the 
body'  is  an  explanation  of  'dies.'  Just  as  in  his 
present  body  he,  resembling  the  intellect,  continuously 
moves  between  the  waking  and  dream  states  by  alter- 
nately taking  and  giving  up  the  body  and  organs, 
which  are  but  forms  of  evil,  so  does  he  continuously 
move  between  this  and  the  next  world  by  alternately 
taking  and  giving  up  the  body  and  organs,  by  way 
of  birth  and  death,  until  he  attains  liberation.  There- 
fore' it  is  proved  from'  this  cbnj  unction  and  disjunction 
that  the. light  of  the  self  about  which  we  have,  been 
talking  is  distinct  from  these  evils,  the  body  and 
organs.  ■ 

It  may  be  contended  that  there  are  not  those  two 
worlds  between  which  the  man  can  move  alternately 
through  birth  and  death  as  between  the  waking  and 
dream  states.  The  latter  of  course  are  matters  of 
experience,  but  the  two  worlds  are  not  known  through 
any  means  of  knowledge.  Therefore  these  waking  and 
dream  states  themselves  must  be  the  two  worlds  in 
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question.    This  is  being  answered  by  the  following 
text: 

?pri  ^t  nam  !£*>yw  5  «^  s*n%  *raa:— ^  g 
35s:  s^4  isftfercNfe  11  s  11 

9.  That  man  has  only  two  abodes,  this  and 
the  next  world.  The  dream  state,  which  is  the 
third,  is  at  the  junction  (of  the  two).  Staying 
at  that  junction  he  surveys  the  two  abodes,  this 
and  the  next  world.  Whatever  outfit  he  may 
have  for  the  next  world,  providing  himself  with 
that  he  sees  both  evils  (sufferings)  and  joys. 
When  he  dreams,  he  takes  away  a  little  of  (the 
impressions  of)  this  all-embracing  world  (the 
waking  state),  himself  puts  the  body  aside  and 
himself  creates  (a  dream  body  in  its  place), 
revealing  his  own  lustre  by  his  own  light — and 
dreams.  In  this  state  the  man  himself  becomes 
the  light. 

That  man  has  only  two  abodes,  no  third  or  fourth. 
Which  are  they?  This  and  the  next  world.  The 
present  life,    consisting  of  the  body,    organs,    objects 
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and  their  impressions,  which  we  now  perceive,  and- 
the  future  life  to  be  experienced  after  we  have  given 
up  the  body  and  the  rest. 

Objection  :  Is  not  the  dream  state  also  the  next 
world?  In  that  case  the  assertion  about  'only  two 
abodes'  is  wrong. 

'  Reply  :  No,  the  dream  state,  which  is  the  third, 
is  at  the  junction  of  this  and  the  next  world  ;  hence 
the  definite  pronouncement  about  two  abodes.  The 
junction  of  two  villages  does  not  certainly  count  as  a 
third  village.  How  do  we  know  about  the  existence 
of  the  next  world,  in  relation  to  which  the  dream  state 
may  be  at  the  junction?  Because  staying  at  that 
junction  he  surveys  the  two  abodes.  Which  are  the 
two?  This  and  the  next  world.  Therefore,  over  and 
above  the  waking  and  dream  states,  there  are  the  two 
worlds  between  which  the  man  (the  individual  self), 
resembling  the  intellect,  moves,  in  an  unbroken  series 
of  births  and  deaths. 

How  does  he,  staying  in  the  dream  state,  survey 
the  two  worlds,  what  help  does  he  take,  and  what 
process  does  he  follow?  This  is  being  answered: 
Listen  how  he  surveys  them.  Whatever  outfit — 
'Akrama'  is  that  by  means  of  which  one  proceeds,  i.e. 
support  or  outfit — the  man  may  have  for  the  attain- 
ment of  the  next  world,  i.e.  whatever  knowledge, 
work  and  previous  experience  he  may  have  for  this 
end,  providing  himself  with  that — just  ready  to  take 
him  to  the  next  world,  like  a  seed  about  to  sprout — 
■he  sees  both  evils  and  joys.  The  plural  is  due  to  the 
varied  results  of  virtue  and  vice,  meaning  both  kinds. 
'Evils'   refer  to  their  results,    or  sufferings,   for  they 
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themselves  cannot  be  directly  experienced  ;  the,  joys 
are  the  results  of  virtue.  He  feels  both  sufferings  and 
joys  consisting  of  the  impressions  of  experiences  -of 
previous  lives  ;  while  those  glimpses  of  the  results  of 
merits  and  demerits  that  are  to  come  in  his  future  life, 
he  experiences  through  the  urge  of  those  merits  and 
demerits,  or  through  the  grace  of  the  gods.  How  are 
we  to  know  that  in  dreams  one  experiences  the  sufferr 
ings  and  joys  that  are  to  come  in  the  next  life?  The 
answer  is:  Because  one  dreams  many  things  that  are 
never  to  be  experienced  in  this  life.  Moreover,  a 
dream  is  not  an  entirely  new  experience,  for  most 
often  it  is  the  memory  of  past  experiences.  Hence 
we  conclude  that  the  two  worlds  exist  apart  from  the 
waking  and  dream  states. 

An  objection  is  raised:  It  has  been  said  that  in 
the  absence  of  the  external  lights  such  as  the  sun,  the 
man  identified  with  the  body  and  organs  lives  and 
moves  in  the  world  with  the  help  of  the  light  of  the 
self,  which  is  different  from  the  body  and  organs. 
But  we  say  that  there  is  never  an. absence  of  lights 
such  as  the  sun  to  make  it  possible  for  one  to  perceive 
this  self-effulgent  light  as  isolated  from  the  body  and 
organs,  because  we  perceive  these  as  always  in  contact 
with  those  external  lights.  Therefore  the  self  as  an 
absolute,  isolated  light  is  almost  or  wholly  a  nonentity. 
If,  however,  it  is  ever  perceived  as  an  absolute, 
isolated  light  free  from  the  contact  of  the  elements  and 
Iheir  derivatives,  external  and  internal,  then  all  your 
statements  will  be  correct.  This  is  being  answered,:^ 
.follows : 
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When  he,  the  self  that  is  being  discussed,  dreams 
freely,  what  is  his  outfit  then,  and  in  what  way  does 
he  dream,  or  attain  the  junction  between  this  world 
and  the  next?    The  answer  is  being  given:     He  takes 
away  a  little  of  this  all-embracing  world,  or  the  world 
we  experience  in  the  waking   state.      'All-embracing' 
(Sarvavat1):     Lit.  protecting  or  taking  care  of  every- 
thing ;  it  refers  to  the  body  and  organs  in  contact  with 
sense-objects  and  their  reactions.     Their  all-embracing 
character  has  been  explained  in  the  section  dealing 
with  the  three  kinds  of  food  in  the  passage  beginning 
with,   'Now  this  self,'  etc.    (I.  iv.  16).    Or  the  word 
may  mean,  possessing  all  the  elements  and  their  deri- 
vatives, which2  serve  to  attach  him  to  the  world  ;  in 
other  words,  the  waking  state. — 'Sarvavat'  is  the  same 
as  'Sarvavat.' — He  detaches  a  portion  of  these,   i.e. 
is  tinged  by  the  impressions  of  the  present  life.    Him- 
self puts  the  body  aside,  lit.  kills  it,  i.e.  makes  it  inert 
or  unconscious.     In  the  waking  state  the  sun  and  other 
deities   help   the   eyes   etc.    so    that   the   body   may 
function,    and   the   body   functions   because    the   self 
experiences  the  results  of  its  merits  and  demerits^    The 
cessation  of  the  experience  of  those  results  in  this  body 
is  due  to  the  exhaustion  of  the  work  done  by  the  self  ; 
hence  the  self  is  described  as  killing  the  body.    And 
himself  creates  a  dream  body  composed  of  past  im- 
pressions, like  one  created  by  magic.      This  creation 


1  Two  derivations  are  given.  In  the  first  'Sarva'  (ajl) 
is  joined  to  the  verb  'Ava,'  to  protect ;  in  the  second  it 
takes  the  suffix  'vat,'   denoting  possession.  > 

*  In  their  threefold  division,  pertaining  to  the  body  etc. 
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too  is  the  consequence  of  his  past  work  ;  hence  it  is 
spoken  of  as  being  created  by  him.  Revealing  his 
own  lustre,  consisting  in  the  perception  of  sense-objects, 
the  mind  itself  being  modified  in  the  form  of  diverse 
impressions  of  the  latter.  It  is  these  modifications  that 
then  take  the  place  of  objects,  and  are  spoken  of  as 
being  themselves  of  the  nature  of  lustre  in  that  state. 
With  this  his  own  lustre  as  object,  and  revealing  it 
(the  mass  of  impressions  of  sense-objects)  by  his  own 
light,  i.e.  as  the  detached  subject  or  witness  possessing 
constant  vision,  he  dreams.  Being  in  this  state  is  called 
dreaming.  In  this  state,  at  this  time,  the  man,  or  self, 
himself  becomes  the  detached  light,  free  from  the 
contact  of  the  elements  and  their  derivatives,  external 
and  internal. 

Objection :  It  is  stated  that  the  self  then  has 
glimpses  of  the  impressions  of  the  waking  state.  If  so, 
how  can  it  be  said  that  'in  that  state  the  man  himself 
becomes  the  light'? 

Reply  :  There  is  nothing  wrong  in  it,  because  the 
glimpses  are  but  objects  (not  the  subject).  In  that 
way  alone  can  the  man  be  shown  to  be  himself  the 
light  then,  and  not  otherwise,  when  there  is  no  object 
to  be  revealed  as  in  profound  sleep.  When,  however, 
that  lustre  consisting  of  the  impressions  of  the  waking 
state  is  perceived  as  an  object,  then,  like  a  sword 
drawn  from  its  sheath,  the  light  of  the  self,  the  eternal 
witness,  unrelated  to  anything  and  distinct  from  the 
body  and  the  organs  such  as  the  eye,  is  realised  as 
it  is,  revealing  everything.  Therefore  it  is  proved 
that  'in  that  state  the  man  himself  becomes  the  light.' 
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Objection :  How  can  the  man  himself  be  the 
light  in  dreams,  when  we  come  across  at  that  time  all 
the  phenomena  of  the  waking  state  dependent  on  the 
relation  between  the  subject  and  object,  and  the  lights 
such  as  the  sun  are  seen  to  help  the  eye  and  other 
organs  just  the  same  as  in  the  waking  state?  In  the 
face  of  these  how  can  the  assertion  be  made  that  'in 
that  state  the  man  himself  becomes  the  light'  ? 

Reply  :  Because  the  phenomena  of  dreams  are 
different.  In  the  waking  state  the  light  of  the  self  is 
mixed  up  with  the  functions  of  the  organs,  intellect, 
Manas,  (external)  lights,  etc.  But  in  dreams,  since 
the  organs  do  not  act  and  the  lights  such  as  the  sun 
that  help  them  are  absent,  the  self  becomes  distinct 
and  isolated.     Hence  the  dream  state  is  different. 

Objection  :  The  sense-objects  are  perceived  in 
dreams  just  the  same  as  in  the  waking  state.  How 
then  do  you  adduce  their  difference  on  the  ground  that 
the  organs  do  not  function  then? 

Reply  :    Listen — 

5^Rftw»:  sra^  *rafc?r,  w  tor??!!*  3«*rfojft: 

SW*#:  ^3&  ;  S5T  f^  *SI?  II  *°  II 

10.  There  are  no  chariots,  nor  animals  to  be 
yoked  to  them,  nor  roads  there,  but  he  create? 
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the  chariots,  animals  and  roads.  There  are  no 
pleasures,  joys,  or  delights  there,  but  he  creates 
the  pleasures,  joys  and  delights.  There  are  no 
pools,  tanks,  or  rivers  there,  but  he  creates  the 
pools,  tanks  and  rivers.    For  he  is  the  agent. 


There  are  no  objects  such  as  chariots  there,  in 
dreams.  Nor  are  th#re  animals  to  be  yoked  to  them, 
such  as  horses  ;  nor  roads  for  the  chariots.  But  he 
himself  creates  the  chariots,  animals  and  roads.  But 
how  does  he  create  them,  since  there  are  no  trees  etc., 
which  are  the  means  of  the  chariots  and  so  forth? 
The  reply  is  being  given:  It  has  been  said  (par.  9), 
'He  takes  away  a  little  of  this  all-embracing  world, 
himself  puts  the  body  aside,  and  himself  creates.'  The 
modifications  of  the  mind  are  a  little  of  this  world,  i.e. 
are  its  impressions  ;  the  former,  detaching  the  latter — 
in  other  words,  being  transformed  into  the  impressions 
of  chariots  etc. — and  being  stimulated  by  the  indi- 
vidual's previous  work,  which  is  the  cause  of  their  per- 
ception, appear  as  the  sense-objects  ;  this  is  expressed 
by  the  words  'and  himself  creates,'  and  also  by  the 
clause,  'He  creates  the  chariots,'  etc.  Really  there 
are  neither  activities  of  the  organs  nor  lights  such  as 
the  sun  that  help  them,  nor  objects  such  as  the  chariots 
to  be  illumined  by  them,  but  only  their  impressions 
are  visible,  having  no  existence  apart  from  the  palp- 
able modifications  of  the  mind  that  are  stimulated  by 
'the  individual's  previous  work,  which  is  the  cause  6f 
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the  perception  of  those  impressions.  "The  light  with 
constant  vision  that  witnesses  them,  the  light  of  the 
self,  is  perfectly  isolated  in  this  state,  like  a  sword 
separated  from  its  sheath. 

Likewise  there  are  no  pleasures,  kinds  of  happi- 
ness, joys  such  as  those  caused  by  the  birth  of  a  son 
etc.,  or  delights,  which  are  those  very  joys  magnified, 
but  he  creates  the  pleasures,  etc.  Likewise  there  are 
no  Pools,  tanks  or  rivers  there,  but  he  creates  the  pools 
etc.  in  the  form  of  impressions  only.  For  he  is  the 
agent.  We  have  already  said  that  his  agency  consists 
in  merely  being  the  cause  of  the  work  that  generates 
the  modifications  of  the  mind  representing  those  im- 
pressions. Direct  activity  is  then  out  of  the  question, 
for  there  are  no  means.  Activity  is  impossible,  with- 
out its  factors.  In  dreams  there  cannot  be  any  factors 
of  an  action  such  as  hands  and  feet.  But  in  the 
waking  state,  when  they  are  present,  the  body  and 
organs,  illumined  by  the  light  of  the  self,  perform 
work  that  (later  on)  produce  the  modifications  of  the 
mind  representing  the  impressions  of  the  chariot  etc. 
Hence  it  is  said,  'For  he  is  the  agent.'  This  has  been 
stated  in  the  passage,  'It  is  through  the  light  of  the 
self  that  he  sits,  goes  out,  works  and  returns'  (IV. 
iii.  6).  There  too,  strictly  speaking,  the  light  of  the 
self  has  no  direct  agency,  except  that  it  is  the  illuminer 
of  everything.  The  light  of  the  self,  which  is  Pure 
Intelligence,  illumines  the  body  and  organs'  through 
the  mind,  and  they  perform  their  functions  being 
illumined  by  it  ;  hence  in  the  passage  quoted  the 
agency  of  the  self  is  merely  figurative.  What  has 
been  stated  in  the  passage,  'It  thinks,  as  it  were,  and 
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shakes,  as  it  were'  (IV.  iii.  7),  is  here  repeated  in  the 
clause,  'For  he  is  the  agent,'  in  order  to  furnish  a 
reason.1 

%oJW  55*  itffifa:  ||  ^  || 

11.     Regarding  this  there  are  the  following 
verses : 

'The  radiant  infinite  being  (Purusa)  who 
moves  alone  puts  the  body  aside  in  the  dream 
state,  and  himself  awake  and  taking  the  shining 
functions  of  the  organs  with  him,  watches  those 
that  are  asleep.  Again  he  comes  to  the  waking 
state. 

Regarding  this  subject  that  has  just  been  treated 
of,  there  are  the  following  verses  or  Mantras: 

The  radiant — lit.  golden  ;  the  light  that  is  Pure 
Intelligence — infinite  being  who  -moves  alone  through 
the  waking  and  dream  states,  this  world  and  the  next, 
and  so  on,  puts  the  body  aside,  makes  it  inert,  in  the 
dream  state,  and  himself  awake,  being  possessed  of  the 
constant  power  of  vision  etc.,  and  taking  the  shining 
—lit.  pure — functions  of  the  organs  with  him,  watches 

1  For  the  creation  of  chariots  etc. !  in  dreams. 
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ihhse  that  are  asleep,  all  external  and  internal  things 
thai:  are  centred  in  the  modifications  of  the  mind  and 
appear  as  impressions — things  that  have  ceased  to  be 
in  their  own  forms.  In  other  words,  he  reveals  them 
through  his  own  constant  vision.  Again  he  comes  to 
the  waking  state,  to  work. 

fopnw  qm  *sm:  ii  **  li 

12.  'The  radiant  infinite  being  who  is 
immortal  and  moves  alone  preserves  the  unclean 
nest  (of  a  body)  with  the  help  of  the  vital  force, 
and  roams  out  of  the  nest.  Himself  immortal, 
he  goes  wherever  he  likes. 

Likewise  he  preserves  the  unclean — lit.  worthless 
l — <nesi,  the  body,  extremely  loathsome  as  consisting  of 
many  filthy  things,  with  the  help  of  the  vital  force  that 
has  a  fivefold  function — otherwise  it  would  be  taken 
for  dead — but  he  himself  roams  out  of  that  nest. 
Though  he  dreams  staying  in  the  body,  yet,  having 
no  connection  with  it  like  the  ether  in  the  body,  he  is 
said  to  be  roaming  out.  Himself  immortal,  he  goes 
wherever  he  likes  :  For  whatever  objects  his  desire  is 
roused,  he  attains  them  in  the  form  of  impressions. 
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SR^tN  I  fa  Wnft  q^  ||  l*  II 

13.  'In  the  dream  world,  the  shining  one, 
attaining  higher  and  lower  states,  puts  forth 
innumerable  forms.  He  seems  to  be  enjoying 
himself  in  the  company  of  women,  or  laughing, 
or  even  seeing  frightful  tilings. 

Further,  in  the  dream  world,  the  shining  one, 
attaining  higher  and  lower  states,  as  gods  and  animals, 
for  instance,  puts  forth  innumerable  forms,  as  impres- 
sions. He  seems  to  be  enjoying  himself  in  the  com- 
pany of  women,  or  laughing  with  friends,  or  even 
seeing  frightful  things,  such  as  lions  and  tigers. 

wikihuw  T^ifer,  i  cf  v&rfk  ^rajsr  n  tf%  i 
*3l<»    si  srftqsrc*  I     wft    isresng:,  gmrii:?^ 
arcroi  55*:  *?ri  zzftfa&^fa  j   #s§  wi*&  ^rss? 

14.  'Everybody  sees  his  sport,  but  nobody 
sees  him.'  They  say,  'Do  not  wake  him  up 
suddenly.'  If  he  does  not  find  the  right  organ, 
the  body  becomes  difficult  to  doctor.  Others, 
however,  say  that  the  dream  state  of  a  man  is 
nothing  but  the  waking  state,  because  he  sees  in 
dreams  only  those  things  that  he  sees  in  the 

4i 
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waking  state.  (This  is  wrong.)  In  the  dream 
state  the  man  himself  becomes  the  light.  'I  give 
you  a  thousand  (cows),  sir.  Please  instruct  me 
further  about  liberation.' 

Everybody  sees  his  sport,  consisting  of  the  im- 
pressions of  villages,  cities,  women,  eatables,  etc., 
conjured  by  the  self,  but  nobody  sees  him.  What  a 
pity  that  although  the  self  is  totally  distinct  from  the 
body  and  organs  and  is  present  before  their  very  eyes, 
people  are  yet  unfortupafe  enough  not  to  see  it,  not- 
withstanding its  capacity  of  being  seen!  This  is  how 
the  Sruti  is  sympathising  with  mankind.  The  idea  is 
that  in  dreams  the  self  becomes  altogether  distinct  and 
is  itself  the  light. 

They  say,  'Do  not  wake  him  up  suddenly.'    There 
is  also  a  popular  belief  that  proves  the  self  to  be 
distinct  from  the  body  and  organs  in  dreams.    What 
is  that?     Physicians  and  others  say,  'Do  not  wake  up 
a  sleeping  man  suddenly  or  violently.'    They  say  so 
only  because  they  see  that  (in  dreams)  the  self  goes 
out  of  the  body  of  the  waking  state  through  the  gates 
of  the  organs  and  remains  isolated  outside.    They  also 
see  the  possibility  of  harm  in  this,  viz.  that  if  the  self 
Is  violently  roused,  it  may  not  find  those  gates  of  the 
organs.    This  is  expressed  as  follows:    //  he  does  not 
find  the  right  organ,   the  body  becomes  difficult   to 
doctor.    The  self  may  not  get  back  to  those  gates  of 
the  organs  through  which  it  went  out,  taking  the  shin- 
ing functions  of  the  latter,  or  it  may  misplace  these 
functions.    In  that  case  defects  such  as  blindness  and 
deafness  may  result,  and  the  body  may  find  it  difficult 
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to  treat  them.  Therefore  from  the  above  popular 
notion  also  we  can  understand  the  self-luminosity  of 
the  Atman  in  dreams. 

Being  identified  with  dreams,  the  self  transcends 
the  forms  of  death  ;  therefore  in  dreams  it  is  itself  the 
light.  Others,  however,  say  that  the  dream  state  of 
a  man  is  nothing  but  the  waking  state — that  the  dream 
state,  which  is  the  junction  between  this  world  and 
the  next,  is  not  a  state  distinct  from  either  of  them, 
but  identical  with  this  world,  i.e.  the  waking  state. 
Supposing  this  is  so,  what  follows  from  this?  Listen. 
If  the  dream  state  is  nothing  but  the  waking  state,  the 
self  is  not  dissociated  from  the  body  and  organs,  but 
rather  mixed  up  with  them  ;  hence  the  self  is  not  itself 
the  light.  So  in  order  to  refute  the  self-luminosity  of 
the  Atman.  these  people  say  that  the  dream  state  is 
identical  with  the  waking  state.  And  they  state  their 
reason  for  taking  it  as  the  waking  state:  Because  a 
man  sees  in  dreams  only  those  things,  elephants  etc., 
that  he  sees  in  the  waking  state.  All  this  is  wrong, 
because  then  the  organs  are  at  rest.  One  dreams  only 
when  the  organs  have  ceased  to  function.  Therefore 
no  other  light  (than  the  self)  can  exist  in  that  state. 
This  has  been  expressed  by  the  words.  'There  are  no 
chariots,  nor  animals,'  etc.  (IV.  iii.  10).  Therefore  in 
the  dream  state  the  man  himself  undoubtedly  becomes 
the  light. 

By  the  illustration  of  dreams  it  has  bean  proved 
that  there  is  the  self-luminous  Atman,  and  that  it 
transcends  the  forms  of  death.  Since  it  alternately 
moves  between  this  world  and  the  next,  and  so  on, 
it  is  distinct  from  them.    Likewise  it  is  distinct  from 
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the  nests  of  the  waking  and  dream  states.  And 
Yajfiavalkya  has  proved  that  since  it  moves  alternately 
from  one  to  the  other,  it  is  eternal.  Hence,  to  requite 
the  knowledge  received,  Janaka  offers  a  thousand 
cows.  'Because  you  have  thus  instructed  me,  /  give 
you  a  thousand  cows,  sir.  You  have  permitted  me 
to  ask  any  question  I  like,  and  I  want  to  ask  about 
liberation.  What  you  have  told  me  about  the  self  is 
helpful  for  that  ;  as  subserving  that  end,  however,  it 
is  only  a  part  of  what  I  want.  Hence  I  request  you 
to  instruct  me  further  about  liberation,  so  that  1  may 
hear  the  decision  about  the  whole  of  my  desired  ques- 
tion, and  through  your  grace  be  altogether  free  from 
this  relative  existence.'  The  gift  of  a  thousand  cows 
is  for  the  solution  of  a  part  of  the  meaning  of  the  term 
'liberation.' 

What  was  stated  at  the  beginning  of  this  section, 
viz.  'It  is  through  the  light  of  the  self  that  he  sits,' 
etc.  (IV.  iii.  6),  has  been  proved  in  the  dream  state 
by  a  reference  to  the  experiences  of  that  state  in  the 
passage,  'In  this  state  the  man  (self)  himself  becomes 
the  light'  (IV.  iii.  9).  But  regarding  the  statement, 
'Being  identified  with  dreams,  it  transcends  this  world 
— the  forms  of  death  (ignorance  etc.)'  (IV.  iii.  7),  it  is 
contended  that  the  self  transcends  merely  the  forms 
of  death,  not  death  itself.  We  see  it  plainly  in  dreams 
that  although  the  self  is  separated  from  the  body  and 
organs,  it  experiences  joy,  fear,  etc.;  therefore  it 
certainly  does  not  transcend  death,  for  we  see  the 
effects  of  death  (i.e.  work)  such  as  joy  and  fear  at  the 
time.  If  it  is  naturally  handicapped  by  death,  then, 
it  cannot  attain  liberation,  for  nobody  can  part  with 
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his  nature.  If,  however,  death  is  not  the  nature  of 
the  self,  then  liberation  from  it  will  be  possible.  In 
order  to  show  that  death  is  not  the  natural  character- 
istic of  the  self,  Yajfiavalkya,  already  prompted  by 
Janaka  with  the  words,  'Please  instruct  me  further 
about  liberation'  (IV.  iii.  14),  sets  himself  to  this 
task : 

355*  ?%  5  ^^cRiRrsr^q,  sfrs?  *nra^  srs# 

15.  After  enjoying  himself  and  roaming,  and 
merely  seeing  (the  results  of)  good  and  evil  (in 
dreams),  he  (stays)  in  a  state  of  profound  sleep, 
and  comes  back  in  the  inverse  order  to  his  former 
condition,  the  dream  state.  He  is  untouched  by 
whatever  he  sees  in  that  state,  for  this  infinite 
being  is  unattached.  'It  is  just  so,  Yajfia- 
valkya. I  give  you  a  thousand  (cows),  sir. 
Please  instruct  me  further  about  liberation 
itself.' 

He,  the  self-luminous  being  who  is  under  con- 
sideration, and  who  has  been  pointed  out  in  the  dream 
state,  (stays)  in  a  state  of  profound  sleep,  'Samprasada' 
— the  state  of  highest  serenity.  In  the  waking  state 
a  man  gets  impurities  due  to  the  commingling  of  in- 
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numerable  activities  of  the  body  and  organs  ;  he  gets 
a  little  joy  by  discarding  them  in  dreams  ;  but  in  pro- 
found sleep  he  gets  the  highest  serenity  ;  hence  this 
state  is  called  'Samprasada.'  The  self  in  a  state  of 
profound  sleep  will  be  later  on  described  as,  'For  he 
is  then  beyond  all  the  woes  of  his  heart'  (IV.  iii.  22), 
and  'Pure  like  water,  one,  and  the  witness'  (IV.  iii. 
32).  He  stays  in  a  state  of  profound  sleep,  having 
gradually  attained  the  highest  serenity.  How  does  he 
attain  it?  After  enjoying  himself — just  before  passing 
into  the  state  of  profound  sleep — in  the  dream  state 
itself,  by  having  a  sight  etc.  of  his  friends  and  relatives, 
and  roaming,  sporting  in  various  ways,  i.e.  experi- 
encing the  fatigue  due  to  it,  and  merely  seeing,  not 
doing,  good  and  evil,  i.e.  their  results  (pleasure  and 
pain).  We  have  already  said  (p.  633)  that  good  and 
evil  cannot  be  directly  visualised.  Hence  he  is  not 
fettered  by  them.  Only  one  who  does  good  and  evil 
is  so  fettered  ;  one  certainly  cannot  come  under  their 
binding  influence  by  merely  seeing  them.  Therefore, 
being  identified  with  dreams,  the  self  transcends  death 
also,  not  merely  its  forms.  Hence  death  cannot  be- 
urged  to  be  its  nature.  Were  it  so,  the  self  would  be 
doing  things  in  dreams  ;  but  it  does  not.  If  activity 
be  the  nature  of  the  self,  it  will  never  attain  Jiberation  ; 
but  it  is  not,  for  it  is  absent  in  dreams.  Hence  the- 
self  can  get  rid  of  death  in  the  form  of  good  and  evil. 

Objection  :    But  is  not  activity  its  nature  in  the 
waking  state? 

Reply  :    No,  that  is  due  to  its  limiting  adjuncts, 
the  intellect  etc.    This  has  been  proved  on  the  ground1 
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of  apparent  activity  from  the  text,  'It  thinks,  as  it 
were,  and  shakes,  as  it  were'  (IV.  iii.  7).  Therefore, 
since  the  self  wholly  transcends  the  forms  of  death  in 
dreams,  death  can  never  be  urged  to  be  natural  to  it, 
nor  is  liberation  an  impossibility.  'Roaming'  in  that 
state,  i.e.  experiencing  the  resulting  fatigue,  and  after- 
wards experiencing  the  state  of  profound  sleep,  he 
comes  back  in  the  inverse  order  of  that  by  which  he 
went,  i.e.  retracing  his  steps,  to  his  former  condition, 
viz.  the  dream  state.  It  was  out  of  this  that  he 
passed  into  the  state  of  profound  sleep,  and  now  he 
returns  to  it. 

It  may  be  asked,  how  is  one  to  know  that  a  man 
does  not  do  good  and  evil  in  dreams,  but  merely  sees 
their  results?  Rather  the  presumption  is  that  as  he 
does  good  and  evil  in  the  waking  state,  so  he  does 
them  in  the  dream  state  also,  for  the  experience  is  the 
same  in  both  cases.  This  is  being  answered:  He,  the 
self,  is  untouched  by  whatever  results  of  good  and  evil 
he  sees  in  that  dream  state.  If  he  actually  did  any- 
thing in  dreams,  he  would  be  bound  by  it  ;  and  it 
would  pursue  him  even  after  he  woke  up.  But  it  is 
not  known  in  everyday  life  that  he  is  pursued  by  deeds 
done  in  dreams.  Nobody  considers  himself  a  sinner 
on  account  of  sins  committed  in  dreams  ;  nor  do  people 
who  have  heard  of  them  condemn  or  shun  him.  There- 
fore he  is  certinly  untouched  by  them.  Hence  he 
only  appears  to  be  doing  things  in  dreams,  but  actually 
there  is  no  activity.  The  verse  has  been  quoted:  'He 
seems  to  be  enjoying  himself  in  the  company  of 
women'  (IV.  iii.  13).  And  those  who  describe  their 
dream  experiences  use  the  words  'as  if  in  this  connec- 
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tion.  as.  for  instance,  'I  saw  to-day  as  if  a  herd  ot 
elephants  was  running.'  Therefore  the  self  has  no 
activity  (in  dreams). 

How  is  it  that  it  has  no  activity?  (This  is  being 
explained:)  We  see  that  an  action  is  caused  by  the 
contact  of  the  body  and  organs,  which  have  form, 
with  something  else  that  has  form.  We  never  see  a 
formless  thing  being  active  ;  and  the  self  is  formless, 
hence  it  is  unattached.  And  because  this  self  is  un- 
attached, it  is  untouched  by  what  it  sees  in  dreams. 
Therefore  we  cannot  by  any  means  attribute  activity 
to  it,  since  activity  proceeds  from  the  contact  of  the 
body  and  organs,  and  that  contact  is  non-existent  for 
the  self,  for  this  infinite  being  (self)  is  unattached. 
Therefore  it  is  immortal.  'It  is  just  so,  Yajriavalkya. 
I  give  you  a  thousand  (cows),  sir,  for  you  have  fully 
shown  that  the  self  is  free  from  action — which  is  a 
part  of  the  meaning  of  the  term  "liberation."  Please 
instruct  me  further  about  liberation  itself.' 

<pT  *f?r ;  **3&id«ii*w«4N,  Hte5  wraffr  surer 
^tfo,  3*3  3>^  fwt^R^  afHa  ii  t§  II 

16.  After  enjoying  himself  and  roaming  in 
the  dream  state,  and  merely  seeing  (the  results 
of)  good  and  evil,  he  comes  back  in  the  inverse 
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order  to  his  former  condition,  the  waking  state. 
He  is  untouched  by  whatever  he  sees  in  that 
state,  for  this  infinite  being  is  unattached.  'It 
is  just  so,  Yajriavalkya.  I  give  you  a  thousand 
(cows),  sir.  Please  instruct  me  further  about 
liberation  itself.' 

Objection :  In  the  preceding  paragraph  the  non- 
attachment  of  the  self  has  been  stated  as  the  cause  of 
its  inactivity  in  the  passage,  'For  this  infinite  being 
is  unattached.'  It  has  also  been  stated  before  that 
under  the  sway  of  past  work  'he  goes  wherever  he 
likes'  (IV.  iii.  12).  Now  desire  is  an  attachment  ; 
hence  the  reason  adduced — 'For  this  infinite  being  is 
unattached' — is  fallacious. 

Reply  :  It  is  not.  How?  This  is  how  the  self 
is  unattached:  On  his  return  from  the  state  of  pro- 
found sleep,  after  enjoying  himself  and  roaming  in  the 
dream  state,  and  merely  seeing  (the  results  of)  good 
and  evil,  he  comes  back  in  the  inverse  order  to  his 
former  condition — all  this  is  to  be  explained  as  before 
— the  waking  state  ;  therefore  this  infinite  being  (self)  is 
unattached.  If  he  were  attached,  or  smitten  by  desire, 
in  the  dream  state,  he  would,  on  his  return  to  the 
waking  state,  be  affected  by  the  evils  due  to  that 
attachment. 

Just  as,  being  unattached  in  the  dream  state,  he 
is  not  affected,,  on  his  return  to  the  waking  state,  by 
the  evils  due  to  attachment  in  the  dream  state,  so  he 
is  not  affected  by  them  in  the  waking  state  either. 
This  is  expressed  by  the  following  text: 
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gwf  *  qui  %  gar:  hRmkJ  afoitKiT![*fet  swr- 
*eiHw  ll  *»  11 

17.  After  enjoying  himself  and  roaming  in 
the  waking  state,  and  merely  seeing  (the  results 
of)  good  and  evil,  he  comes  back  in  the  inverse 
order  to  his  former  condition,  the  dream  state  (or 
that  of  profound  sleep). 

After  enjoying  himself  and  roaming  in  the  waking- 
state,  etc. — to  be  explained  as  before.  'He  is  un- 
touched by  whatever  he  sees  in  that — waking — state,, 
for  this  infinite  being  is  unattached.'1 

Objection  :  How  is  the  assertion  made  about  his 
'merely  seeing'?  As  a  matter  of  fact,  he  does  good 
and  evil  in  the  waking  state,  and  sees  their  results 
too. 

Reply  :  Not  so,  for  his  agency  is  attributable  to 
his  merely  revealing  the  different  factors  of  an  action. 
Such  texts  as,  'It  is  through  the  light  of  the  self  that 
he  sits,'  etc.  (IV.  iii.  6),  show  that  the  body  and 
organs  work,  being  revealed  by  the  light  of  the  self. 
For  this  reason  agency  is  figuratively  attributed  to  the 
self,  which  naturally  has  none.  So  it  has  been  said, 
'It  thinks,  as  it  were,  and  shakes,  as  it  were' 
(IV.  iii.  7).  The  agency  is  simply  due  to  its  limiting 
adjuncts,  the  intellect  etc.,  and  is  not  natural  to  it. 
Here,  however,  the  self  is  described  from  the  stand- 
\ob& <& TC&fcg  v&deBen&enfty  oi  the  limiting  adjuncts: 

1  Saiilcara   supplies   this  from   the   preceding  paragraphs- 
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'Merely  seeing  (the  results  of)  good  and  evil/  not 
actually  doing  them.  Hence  there  is  no  fear  of  con- 
tradiction between  this  and  the  previous  text,  because 
the  self,  freed  from  its  limiting  adjuncts,  really  neither 
does  anything  nor  is  affected  by  the  results  of  any 
action.  As  the  Lord  has  said,  'The  immutable 
Supreme  Self,  O  Arjuna,  being  without  beginning  and 
without  attributes,  neither  does  anything  nor  is  affected 
by  its  results  although  It  is  in  the  body'  (G.  XIII. 
31).  And  the  gift  of  a  thousand  cows  is  made  because 
Yajfiavalkya  has  shown  the  self  to  be  free  from  desire. 
Similarly  this  and  the  preceding  paragraph  prove  the 
non-attachment  of  the  self.  Because,  passing  into  the 
dream  state  and  that  of  profound  sleep,  it  is  not 
affected  by  what  it  did  in  the  waking  state — for  we 
do  not  then  find  actions  such  as  theft — therefore  in  all 
the  three  states  the  self  is  naturally  unattached.  Hence 
it  is  immortal,  or  distinct  from  the  attributes  of  the 
three  states. 

He  comes  back  to  his  former  condition,  the  state 
of  profound  sleep  (Svapnanta).  Since  the  dream  state, 
with  its  function  of  seeing  visions,  has  already  been 
mentioned  by  the  word  *Svapna,'  the  addition  of  the 
word  'Anta'  (end)  will  be  appropriate  if  we  take  the 
word  'Svapnanta'  in  the  sense  of  dreamless  sleep, 
which  state  will  also  be  referred  to  in  the  passage, 
'He  runs  for  this  state'  (IV.  iii.  19).  If,  however,  it 
is  argued  by  a  reference  to  the  following  passages,1 
'After  enjoying  himself  and  roaming  in  the  dream  state' 

1  Where  the  word  'Anta'  occurs  thrice,  meaning  not  end. 
but  state. 
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(IV.  iii.  34),  and  'Moves  to  both  these  states,  the  dream 
and  waking  states'  (IV.  iii.  18),  that  here  also  the  word 
'Svapnanta'  means  the  dream  state,  with  its  function 
of  seeing  visions,  there  is  nothing  wrong  in  that  inter- 
pretation too,  tor  non-attachment  of  the  self,  which  is 
sought  to  be  established,  certainly  is  established 
thereby.  Therefore,  on  returning  to  the  dream  state 
'after  enjoying  himself  and  roaming  in  the  waking  state, 
and  merely  seeing  (the  results  of)  good  and  evil,'  he 
is  not  pursued  by  the  evils  of  the  waking  state. 

Thus  the  idea  that  has  been  established  by  the 
last  three  paragraphs  is  that  this  self  is  itself  the  light 
and  distinct  from  the  body  and  organs  and  their 
stimulating  causes,  desire  and  work,  on  account  of  its 
non-attachment — 'For  this  infinite  being  is  unattach- 
ed.' How  do  we  know  that  the  self  is  unattached? 
Because  it  moves  by  turn  from  the  waking  to  the 
dream  state,  from  this  to  the  state  of  profound  sleep, 
trom  that  again  to  the  dream  state,  then  to  the  waking 
state,  from  that  again  to  the  dream  state,  and  so  on, 
which  proves  that  it  is  distinct  from  the  three  states. 
This  idea  has  also  been  preyiously  introduced  in  the 
passage,  'Being  identified  with  dreams,  it  transcends 
this  world — the  forms  of  death'  (IV.  iii.  7).  Having 
treated  this  at  length,  the  Sruti  now  proceeds  to  give 
an  illustration,  which  is  the  only  thing  that  remains. 

531^  «r  n  \t  11 


4.318]  BgHADARAyYAKA    UPANI$AD  653 

18.  As  a  great  fish  swims  alternately  to  both 
the  banks  (of  a  river),  eastern  and  western,  so 
does  this  infinite  being  move  to  both  these  states, 
the  dream  and  waking  states. 

In  support  of  the  idea  set  forth  above,  the  follow- 
ing illustration  is  being  given :  As  in  the  world  a  great 
fish  that  moves  freely,  never  being  swayed  by  the 
river-currents,  but  rather  stemming  them,  swims  alter- 
nately to  both  the  banks  of  a  river,  eastern  and 
western,  and  while  swimming  between  them,  is  not 
overpowered  by  the  intervening  current  of  water,  so 
does  this  infinite  being  move  to  both  these  states — 
which  are  they? — the  dream  and  waking  states.  The 
point  of  the  illustration  is  that  the  body  and  organs, 
which  are  forms  of  death,  together  with  their  stimulat- 
ing causes,  desire  and  work,  are  the  attributes  of  the 
non-self,  and  that  the  self  is  distinct  from  them.  All 
this  has  already  been  exhaustively  explained. 

In  the  preceding  paragraphs  the  self-luminous 
Atman,  which  is  different  from  the  body  and  organs, 
has  been  stated  to  be  distinct  from  desire  and  work, 
for  it  moves  alternately  to  the  three  states.  These 
relative  attributes  do  not  belong  to  it  per  se  ;  its 
relative  existence  is  only  due  to  its  limiting  adjuncts, 
and  is  superimposed  by  ignorance  ;  this  has  been 
stated  to  be  the  gist  of  the  whole  passage.  There, 
however,  the  three  states  of  waking,  dream  and  pro- 
found sleep  have  been  described  separately — not 
shown  together  as  a  group.  For  instance,  it  has  been 
shown   that   in   the   waking   state   the   self   appears. 
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through  ignorance,  as  connected  with  attachment, 
-death  (work),  and  the  body  and  organs  ;  in  the  dream 
state  it  is  perceived  as  connected  with  desire,  but  free 
from  the  forms  of  death  ;  and  in  the  state  of  profound 
sleep  it  is  perfectly  serene  and  unattached,  this  non- 
attachment  being  the  additional  feature.  If  we  con- 
sider all  these  passages  together,  the  resulting  sense  is 
that  the  self  is  by  nature  eternal,  free,  enlightened  and 
pure.  This  comprehensive  view  has  not  yet  been 
shown  ;  hence  the  next  paragraph.  It  will  be  stated 
later  on  that  the  self  becomes  such  only  in  the  state 
■of  profound  sleep:  'That  is  his  form — beyond  desires, 
free  from  evils,  and  fearless'  (IV.  iii.  21).  As  it  is 
such,  i.e.  unique,  the  self  desires  to  enter  this  state. 
How  is  that?  The  next  paragraph  will  explain  it. 
As  the  meaning  becomes  clear  through  an  illustration, 
-one  is  being  put  forward. 

sirs:  sfic*  q#  *i«WKfa  feqft,  <**fcrpf  35* 
crararr  m«uKi  waSh  to  g?fr  i  *Nn  intf  *iwi<i, 

19.  As  a  hawk  or  a  falcon  flying  in  the  sky 
.becomes  tired,  and  stretching  its  wings,  is  bound 
for  its  nest,  so  does  this  infinite  being  run  for 
this  state,  where  failing  asleep  he  craves  no 
desires  and  sees  no  dreams. 

As  a  hawk  or  a  falcon  (Suparna),  a  swifter  kind 
-of  hawk,  flying  or   roaming   in    the   external  sky  be- 
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comes  tired,  exhausted  with  undertaking  different 
flights,  and  stretching  its  wings,  is  bound  for,  directs 
itself  towards,  its  nest — lit.  where  it  has  a  perfect  rest 
— so  does  this  infinite  being  run  for  this  state,  where 
falling  asleep  he  craves  no  desires  and  sees  no  dreams. 
This  last  clause  describes  what  is  denoted  by  the  word 
'state.'  The  words  'craves  no  desires'  shut  out  all 
desires  of  the  dream  and  waking  states  without  reserva- 
tion, the  negative  particle  having  that  all-inclusive 
force.  Similarly  with  'and  sees  no  dreams.'  The 
experiences  of  the  waking  state  also  are  considered  by 
the  Sruti  to  be  but  dreams  ;  hence  it  says,  'And  sees 
no  dreams.'  Another  Sruti  passage  bears  this  out: 
'He  has  three  abodes,  three  dream  states'  (Ai.  III.  12). 
As  the  bird  in  the  illustration  goes  to  its  nest  to  remove 
the  fatigue  due  to  flight,  so  the  Jiva  (self),  connected 
with  the  results  of  action  done  by  the  contact  of  the 
body  and  organs  in  the  waking  and  dream  states,  is 
fatigued,  as  the  bird  with  its  flight,  and  in  order  to 
remove  that  fatigue  enters  his  own  nest  or  abode,  that 
is,  his  own  self,  distinct  from  all  relative  attributes  and 
devoid  of  all  exertion  caused  by  action  with  its  factors 
and  results. 

It  may  be  questioned:  If  this  freedom  from  all 
relative  attributes  is  the  nature  of  the  Jiva,  and  his 
relative  existence  is  due  to  other  things,  viz.  the 
limiting  adjuncts,  and  if  it  is  ignorance  that  causes 
this  relative  existence  through  those  extraneous  limit- 
ing adjuncts,  is  that  ignorance  natural  to  him,  or  is  it 
adventitious,  like  desire,  work,  etc?  If  it  is  the  latter, 
then  liberation  is  possible.     But  what  are  the  proofs 
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of  its  being  adventitious,  and  why  should  ignorance 
not  be  the  natural  characteristic  of  the  self?  Hence, 
in  order  to  determine  the  nature  of  ignorance,  which 
is  the  root  of  all  evil,  the  next  paragraph  is  introduced. 

3T  9T  STPIcn  f|?TT  5TTO  JTTSsft  *TOT  k.W  S^EIT 

skater  fq^snwfa,  »T^ftgr  qdir,  «ft*  ara^  qspifa 
^srrf^Fn  w&  5  SKT  q?i  ^  ^  *t3t?,  3l5&%3f 
^^fifa  qs^,  5=ftl^I  q*«ft  55fa»:  11  Ro  11 

20.  In  him  are  those  nerves  called  Hita, 
which  are  as  fine  as  a  hair  split  into  a  thousand 
parts,  and  filled  with  white,  blue,  brown,  green 
and  red  (serums).  (They  are  the  seat  of  the 
subtle  body,  in  which  impressions  are  stored.) 
Now  when  (he  feels)  as  if  he  were  being  killed 
or  overpowered,  or  being  pursued  by  an  ele- 
phant, or  falling  into  a  pit,  (in  short)  conjures  at 
the  time  through  ignorance  whatever  terrible 
tilings  he  has  experienced  in  the  waking  state, 
(that  is  the  dream  state).  And  when  (he 
becomes)  a  god,  as  it  were,  or  a  king,  as  it  were, 
or  thinks,  'This  (universe)  is  myself,  who  am 
all,'  that  is  his  highest  state. 

In  him,  in  this  man  with  a  head,  hands,  etc.,  are 
those  nerves  called  Hita,1  which  are  as  fine  as  a  hair 
split  into  a  thousand  farts,  and  they  are  filled  with 

1  Referred  to  in  II.  i.  19  and  IV.  ii.  3. 
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white,  blue,  brown,  green  and  red  serums.  Many  and 
various  are  the  colours  of  the  serums,  owing  to  the 
intermixture,  in  various  proportions,  of  nerve  matter, 
bile  and  phlegm.  The  subtle  body  with  its  seventeen 
constituents1  has  its  seat  in  these  nerves,  which  have 
the  fineness  of  the  thousandth  part  of  the  tip  of  a  hair, 
are  filled  with  serums,  white  and  so  on,  and  spread 
all  over  the  body. 

All  impressions  due  to  the  experience  of  high  and 
low  attributes  of  the  relative  universe  are  centred  in 
this.  This  subtie  body,  in  which  the  impressions  are 
stored,  is  transparent  like  a  crystal  because  of  its  fine- 
ness ;  but  owing  to  its  contact  with  foreign  matter,  viz. 
the,  serums  in  the  nerves,  it  undergoes  modifications 
under  the  influence  of  past  merit  and  demerit,  and 
manifests  itself  as  impressions  in  the  form  of  women, 
chariots,  elephants,  etc.  Now,  such  being  the  case, 
when  a  man  has  the  false  notion  called  ignorance  based 
on  past  impressions,  that  some  people — enemies  or 
robbers — have  come  and  are  going  to  kill  him.  This 
is  being  described  by  the  text :  As  if  he,  the  dreamer, 
were  being  killed  or  overpowered.  Nobody  is  killing 
or  overpowering  him  ;  it  is  simply  his  mistake  due  to 
the  past  impressions  created  by  ignorance.  Or  being 
pursued  or  chased  by  an  elephant,  or  falling  into  a  pit, 
a  dilapidated  well,  for  instance.  He  fancies  himself 
in  this  position.  Such  are  the  false  impressions  that 
arise  in  hint — extremely  low  ones,  resting  on  the 
modifications  of  the  mind  brought  about  by  bis  past 
iniquity,    as    is    evidenced    by    their    painful    nature. 

1  See  footnote  on  p:  3. 
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In  short,  be  conjures  at  the  time,  i.e.  in  dreams,  when 
there  is  no  elephant  or  the  like,  through  the  impres- 
sions created  by  ignorance,  which  have  falsely  mani- 
fested themselves,  whatever  terrible  things  such  as  an 
elephant  he  has  experienced  in  the  waking  state. 

Then  when  ignorance  decreases  and  knowledge 
increases,  (the  result  is  as  follows).  The  text  describes 
the  content  and  nature  of  the  knowledge:  And  when 
he  himself  becomes  a  god,  as  it  were.  When,  in  the 
waking  state,  meditation  regarding  the  gods  prevails, 
he  considers  himself  a  god,  as  it  were,  on  account  of 
the  impressions  generated  by  it.  The  same  thing  is 
being  said  of  the  dream  state  too:  He  becomes  'a  god, 
as  it  were.'  Or  a  king,  as  it  were  :  Having  been 
installed  as  the  ruler  of  a  state  (in  the  waking  state), 
he  thinks  in  his  dreams  also  that  he  is  a  king,  for  he 
is  imbued  with  the  impressions  of  his  kingly  state. 
Similarly,  when  (in  the  waking  state)  his  ignorance  is 
extremely  attenuated,  and  the  knowledge  that  he 
comprises  all  arises,  he  thinks  under  the  influence  of 
these  impressions  in  the  dream  state  also,  'This 
(universe)  is  myself,  who  am  all.'  That,  this  identity 
with  all,  is  his  highest  state,  the  Atman's  own  natural, 
supreme  state.  When,  prior  to  this  realisation  of 
identity  with  all,  he  views  the  latter  as  other  than  him- 
self even  by  a  hair's  breadth,  thinking,  'This  is  not 
myself,'  that  is  the  state  of  ignorance.  The  states 
divorced  from  the  self  that  are  brought  on  by  ignor- 
ance, down  to  stationary  existence,  are  all  inferior 
states.  Compared  with  these — states  with  which  the 
Jiva  has  relative  dealings — the  above  state  of  identity 
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with  all,  infinite  and  without  interior  or  exterior,  is  his 
supreme  state.  Therefore,  when  ignorance  is  elimin- 
ated and  knowledge  reaches  its  perfection,  the  state 
of  identity  with  all,  which  is  another  name  for  libera- 
tion, is  attained.  That  is  to  say,  just  as  the  self- 
effulgence  of  the  Atman  is  directly  perceived  in  the 
dream  state,  so  is  this  result  of  knowledge. 

Similarly,  when  ignorance  increases  and  knowl- 
edge vanishes,  the  results  of  ignorance  are  also  directly 
perceived  in  dreams:  'Now  when  (he  feels)  as  if  he 
were  being  killed  or  overpowered,'  etc.  Thus  the 
results  of  knowledge  and  ignorance  are  identity  with 
all  and  identity  with  finite  things,  respectively. 
Through  pure  knowledge  a  man  is  identified  with  all, 
and  through  ignorance  he  is  identified  with  finite 
things,  or  separated  from  something  else.  He  is  in 
conflict  with  that  from  which  he  is  separated,  and 
because  of  this  conflict  he  is  killed,  overpowered  or 
pursued.  All  this  takes  place  because  the  results  of 
ignorance,  being  finite  things;  are  separated  from  him. 
But  if  he  is  all,  what  is  there  from  which  he  may  be 
separated,  so  as  to  be  in  conflict  ;  and  in  the  absence 
of  conflict  by  whom  would  he  be  killed,  overpowered 
or  pursued?  Hence  the  nature  of  ignorance  proves  to 
be  this,  that  it  represents  that  which  is  infinite  as  finite, 
presents  things  other  than  the  self  that  are  non-existent, 
and  makes  the  self  appear  as  limited.  Thence  arises 
the  desire  for  that  from  which  he  is  separated  ;  desire 
prompts  him  to  action,  which  produces  results.  This 
is  the  gist  of  the  whole  passage.  It  will  also  be  stated 
later  on,  'When  there  is  duality,  as  it  were,  then  one 
sees   something,'   etc.    (II.  iv.  14  ;  IV.  v.  15).    Thus 
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the  nature  of  ignorance  with  its  effects  has  been  set 
forth  ;  and  as  opposed  to  these,  the  effect  of  knowledge 
also,  viz.  the  attainment  of  identity  with  all,  has  been 
shown.  That  ignorance  is  not  the  natural  character- 
istic of  the  self,  since  it  automatically  decreases  as 
knowledge  increases,  and  when  the  latter  is  at  its 
highest,  with  the  result  that  the  self  realises  its  identity 
with  all,  ignorance  vanishes  altogether,  like  the 
n6tioh  of  a  snake  in  a  rope  when  the  truth  about  it 
is  known.  This  has  been  stated  in  the  passage,  'But 
when  to  the  knower  of  Brahman  everything  has 
become  the  self,  then  what  should  one  see  and  through 
what?'  etc.  (Ibid.).  Therefore  ignorance  is  not  a 
natural  characteristic  of  the  self,  for  that  which  is 
natural  to  a  thing  can  never  be  eliminated,  as  the  heat 
and  light  of  the  sun.  Therefore  liberation  from  ignor- 
ance is  possible. 

21.  That  is  his  form — beyond'  desires,  free 
from  eviJs,  and  fearless.  As  a  man,  fully 
embraced  by  his  beloved  wife,  does  not  know 
anything  at  all,  either  external  or  internal,  so 
does  this  infinite  being  (self),  fully  embraced  by 
the  Supreme  Self,   not  know  anything  at  all, 


4-3.zi]  BRHADJRAlfYAKA    UPAM?4P  Wt 

either  external  or  internal.  That  is  his  f orig- 
in which  all  objects  of  desire  have  been  attained 
and  are  but  the  self,  and  which  is  free  from 
desires  and  devoid  of  grief. 

Now  liberation  in  the  form  of  identity  with  all, 
which  is  the  result,  devoid  of  action  with  its  factors 
and  results,  of  knowledge,  and  in  which  there  is  no 
ignorance,  desire,  or  work,  is  being  directly  pointed 
out.  This  has  already  been  introduced  in  the  passage, 
'Where  falling  asleep  it  craves  no  desires  and  sees  no 
dreams'  (par.  19).  That,  this  identity  with  all  which 
has  been  spoken  of  as  'his  highest  state,'  is  his  form 
— beyond  desires  (Aticchanda).  This  word  is  to  be 
turned  into  neuter,  since  it  qualifies  the  word  'Rfipa' 
(form).  'Chanda'  means  desire  ;  hence  'Aticchanda' 
means  transcending  desires.  There  is  another  word 
'Chandas'  ending  in  s,  which  means  metres  such  as 
the  Gayatri.  But  here  the  word  means  desire  ;  hence 
it  must  end  in  a  vowel.  Nevertheless  the  reading 
'Aticchanda'  should  be  taken  as  the  usual  Vedic 
licence.  In  common  parlance  too  the  word  'Chanda' 
is  used  in  the  sense  of  desire,  as  in  'Svacchanda' 
(free),  'Paracchanda'  (dependent  on  others'  will),  etc. 
Hence  the  word  must  be  turned  into  'Aticchandam' 
(neuter)  to*mean  that  this  form  of  the  self  is  free  from 
desires.  Likewise,  free  from  evils.  'Evils'  mean  both 
merits  and  demerits,  for  it  has  elsewhere  (par.  8)  been 
said,  'Is  connected  with  evils/  and  'Discards  those 
evils.'    'Free    from  -evils'    means    'devoid    of   merijs 
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and  demerits.'  Also,  fearless.  Fear  is  an  effect  of 
ignorance,  for  it  has  already  been  said  that  through 
ignorance  he  conjures  terrible  things  (par.  20).  Hence 
the  word  must  be  construed  as  denying  the  cause 
through  the  effect.  'Fearless  form'  means  one  that  is* 
bereft  of  ignorance.  This  identity  with  all  which  is 
the  result  of  knowledge  is  this  form — beyond  desires, 
free  from  evils  and  fearless.  It  is  fearless  because  it 
is  devoid  of  all  relative  attributes.  This  has  already 
been  introduced  at  the  conclusion  of  the  preceding 
section,  by  the  scriptural  statement,  'You  have 
attained  That  which  is  free  from  fear,  0  Janaka' 
(IV.  ii.  4).  But  here  it  is  elaborated  by  argument  to 
impress  the  meaning  conveyed  by  the  scriptural 
passage  in  question. 

This  Atman  is  itself  the  light  that  is  Pure  Intel- 
ligence, and  reveals  everything  by  its  own  intelligence. 
It  has  been  said  (pars.  15  and  16)  that  (he  is  un- 
touched by)  the  roaming  or  by  whatever  he  sees,  or 
enjoys,  or  knows  in  that  (dream)  state.  And  it  is  also 
proved  by  reasoning  that  the  eternal  nature  of  the  self 
is  that  it  is  the  light  of  Pure  Intelligence.  (Now  an 
objection  is  being  raised : )  If  the  self  remains  .intact 
in  its  own  form  in  the  state  of  profound  sleep,  why 
does  it  not  know  itself  as  'I  am  this,' '  or  know  all 
those  things  that  are  outside,  as  it  does  in  the  waking 
and  dream  states?  The  answer  is  being  given:  Listen 
why  it  does  not  know.  Unity  is  the  reason.  How  is 
that?  This  is  explained  by  the  text.  As  the  intended 
meaning  is  vividly  realised  through  an  illustration,  it 
goes  on  to  say:  As  in  the  world  a  man,  fully  embraced 
by  his  beloved  wife,  both  desiring  each  other's  com- 
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pany,  does  not  know  anything  at  all,  either  external 
to  himself,  as,  'This  is  something  other  than  myself,' 
or  internal,  as  'I  am  this,  or  I  am  happy  or  miser- 
able'— but  he  knows  everything  outside  and  inside 
when  he  is  not  embraced  by  her  and  is  separated,  and 
fails  to  know  only  during  the  embrace  owing  to  the 
attainment  of  unity — so,  like  the  example  cited,  does 
this  infinite  being,  the  individual  self,  who  is  separated 
(from  the  Supreme  Self),  like  a  lump  of  salt,  through 
contact  with  a  little  of  the  elements  (the  body  and 
organs)  and  enters  this  body  and  organs,  like  the 
reflection  of  the  moon  etc.  in  water  and  so  forth,  being 
fully  embraced  by,  or  unified  with,  the  Supreme  Self, 
his  own  real,  natural,  supremely  effulgent  self,  and 
being  identified  with  all,  without  the  least  break,  not 
know  anything  at  all,  either  external,  something  out- 
side, or  internal,  within  himself,  such  as,  'I  am  this, 
or  I  am  happy  or  miserable.' 

You  asked  me  why,  in  spite  of  its  being  the  light 
that  is  Pure  Intelligence,  the  self  fails  to  know  in  the 
state  of  profound  sleep.  I  have  told  you  the  reason — 
it  is  unity,  as  of  a  couple  fully  embracing  each  other. 
Incidentally  it  is  implied  that  variety  is  the  cause  of 
particular  consciousness  ;  and  the  cause  of  that  variety 
is,  as  we  have  said,  ignorance,  which  brings  forward 
something  other  than  the  self."  Such  being  the  case, 
when  the  Jlva  is  freed  from  ignorance,  he  attains  but 
unity  with  all.  Therefore,  there  being  no  such  division 
among  the   factors   of   an   action   as  knowledge   and 
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known,  whence  should  particular  consciousness  arise, 
or  desire  manifest  itself,  in  the  natural,  immutable 
light  of  the  self? 

Because  this  identity  with  all  is  his  form,  there- 
fore that  is  his  form,  the  form  of  this  self-effulgent 
Atman,  in  which  all  objects  of  desire  have  been 
attained,  because  it  comprises  all.  That  from  which 
objects  of  desire  are  different  has  hankering  after 
them,  as  the  form  called  Devadatta,  for  instance,  in 
the  waking  state.  But  this  other  form  is  not  so 
divided  from  anything  ;  hence  in  it  all  objects  of 
desire  have  been  attained.  It  may  be  asked,  can  that 
form  not  be  divided  from  other  things  that  exist,  or 
is  the  self  the  only  entity  that  exists?  The  answer  is, 
there  is  nothing  else  but  the  self.  How?  Because  all 
objects  of  desire  are  but  the  self  in  this  form.  In 
states  other  than  that  of  profound  sleep,  i.e.  in  the 
waking  and  dream  states,  things  are  separated,  as  it 
were,  from  the  self  and  are  desired  as  such.  But  to 
one  who  is  fast  asleep,  they  become  the  self,  since 
there  is  no  ignorance  to  project  the  idea  of  difference. 
Hence  also  is  this  form  free  from  desires,  because  there 
is  nothing  to  be  desired,  and  devoid  of  grief  (Sok- 
antara).  'Antara'  means  a  break  or  gap  ;  or  it  may 
mean  the  inside  or  core.1  In  either  case,  the  meaning 
is  that  this  form  of  the  self  is  free  from  grief. 

«w  forrftni  *w%,  hiwwmi,  wtw  an&tar:, 

1  Hence  grief  cannot  hurt  it,  for  it  is  its  very  self.     '  • 


4322]  BRHADXRA1JTYAKA    UPANI$AD  665 

22.  In  this  stale  a  father  is  no  father,  a 
mother  no  mother,  the  worlds  no  worlds,  the 
gods  no  gods,  the  Vedas  no  Vedas.  In  this 
state  a  thief  is  no  thief,  the  killer  of  a  noble 
Brahmana  no  killer,  a  Candala  no  Candala,  a 
Pulkasa  no  Pulkasa,  a  monk  no  monk,  a  hermit 
no  hermit.  (This  form  of  his)  is  untouched  by 
good  work  and  untouched  by  evil  work,  for  he  is 
then  beyond  all  the  woes  of  his  heart  (intellect). 

It  has  been  said  that  the  self-effulgent  Atman 
which  is  being  described  is  free  from  ignorance,  desire 
and  work,  for  it  is  unattached,  while  they  are  adventi- 
tious. Here  an  objection  is  raised :  The  Sruti  has 
said  that  although  the  self  is  Pure  Intelligence,  it  does 
not  know  anything  (in  the  state  of  profound  sleep)  on 
account  of  its  attaining  unity,  as  in  the  case  of  a 
couple  in  each  other's  embrace.  The  Sruti  has  thereby 
practically  said  that  like  desire,  work,  etc.,  the  self- 
effulgence  of  the  Atman  is  not  its  nature,  since  it  is 
not  perceived  in  the  state  of  profound  sleep.  This 
objection  is  refuted  by  a  reference  to  the  illustration 
of  the  couple  in  each  other's  embrace,  and  it  js 
asserted  that  the  self-effulgence  is  .certainly  present  in 
profound  sleep,  but  it  is  not ,  perceived  on  account  of 
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unity  ;  it  is  not  adventitious  like  desire,  work,  etc. 
Having  mentioned  this  incidentally,  the  text  takes  up 
the  topic  under  discussion,  viz.  that  the  form  of  the 
self  that  is  directly  perceived  in  the  state  of  profound 
sleep  is  free  from  ignorance,  desire  and  work.  So  it 
is  a  statement  of  fact  to  describe  this  form  as  beyond 
all  relations.  Since  in  the  state  of  profound  sleep  the 
self  has  a  form  that  is  'beyond  desires,  free  from  evils 
and  fearless,'  therefore  in  this  state  a  father  is  no  father. 
His  fatherhood  towards  the  son,  as  being  the  begetter, 
is  due  to  an  action,  from  which  he  is  dissociated  in 
this  state.  Therefore  the  father,  notwithstanding  the 
fact  of  his  being  such,  is  no  father,  because  he  is 
entirely  free  from  the  action  that  relates  him  to  the  son. 
Similarly  we  understand  by  implication  that  the  son 
also  ceases  to  be  a  son  to  his  father,  for  the  relation  of 
both  is  based  on  an  action,  and  he  is  beyond  it  then, 
since  it  has  been  said,  'Free  from  evils'  (IV.  iii.  21). 

Likewise  a  mother  is  no  mother,  the  worlds, 
which  are  either  won  or  to  be  won  through  rites,  are 
no  worlds,  owing  to  his  dissociation  from  those  rites. 
Similarly  the  gods,  who  are  a  part  of  the  rites,  are  no 
gods,  because  he  transcends  his  relation  to  those  rites. 
The  Vedas  also,  consisting  of  the  Brahmanas,  which 
describe  the  means,  the  goal  and  their  relation,  as  well 
as  the  Mantras,  and  forming  part  of  the  rites,  since 
they  deal  with  them,  whether  already  read  or  yet  to 
be  read,  are  connected  with  a  man  through  those  rites. 
Since  he  transcends  those  rites,  the  Vedas  too  then  are 
no  Vedas. 

Not  only  is  the  man  beyond  his  relation  to  his 
good  actions,  but  he  is  also  untouched  by  his  terribly 
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evil  actions.  So  the  text  says:  In  this  state  a  thief, 
one  who  has  stolen  a  Brahmana's  gold — we  know  this 
from  his  mention  along  with  one  who  has  killed  a 
noble  Brahmana — is  free  from  this  dire  action,  for 
which  he  is  called  a  thief,  a  despicable  sinner. 
Similarly  the  killer  of  a  noble  Brahmana  is  no  killer. 
Likewise  a  Candala,  etc.  Not  only  is  a  man  free  from 
the  actions  done  by  him  in  his  present  life,  but  he  is 
also  free  from  those  dire  actions  of  his  past  life  that 
degrade  him  to  an  exceedingly  low  birth.  A  Candala 
is  one  born  of  a  Sudra  father  and  a  Brahmana  mother. 

— 'Candala'  is  but  a  variant  of  the  same  word Not 

being  connected  with  the  work  that  caused  his  low 
birth,  he  is  no  Candala.    A  Pulkasa  is  one  born  of  a 

Sudra  father  and  a  Ksatriya  mother 'Paulkasa'  is  a 

variant  of  the  same  word. — He  too  is  no  Pulkasa. 
Similarly  a  man  is  dissociated  from  the  duties  of  his 
particular  order  of  life.  For  instance,  a  monk  is  no 
monk,  being  free  from  the  duties  that  make  him  one. 
Likewise  a  hermit  or  recluse  is  no  hermit.  The  two 
'  orders  mentioned  are  suggestive  of  all  the  castes, 
orders,  and  so  on. 

In  short,  (this  form  of  his)  is  untouched  by  good 
work,  rites  enjoined  by  the  scriptures,  as  well  as  by 
evil  work,  the  omission  to  perform  such  rites,  and  the 
doing  of  forbidden  acts.  The  word  'untouched'  is  in 
the  neuter  gender  as  it  qualifies  'form,'  the  'fearless 
form'  of  the  preceding  paragraph.  What  is  the  reason 
of  its  being  untouched  by  them?  The  reason  is  being 
stated:  For  he,  the  self  of  a  nature  described  above, 
is  then  beyond  all    the  woes,    or   desires.    It  is  these 
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desires  for  wished-for  things  that  in  their  absence  are 
converted  into  woes.  A  man  who  has  either  failed  to 
attaSn  those  things  or  lost  them  keeps  thinking  of  their 
good  qualities  and  suffers.  Hence  woe,  attachment 
and  desire  are  synonyms.  (The  clause  therefore  means : ) 
Because  in  the  state  of  profound  sleep  he  transcends  ail 
desires  ;  for  it  has  been  said,  'He  craves  no  desires' 
(IV.  iii.  21),  and  'Beyond  desires.'  Coming  in  the 
wake  of  those  terms,  the  word  'woe'  ought  to  mean 
desires.  Desires  again  are  the  root  of  action  ;  it  will 
be  stated  later  on,  'What  it  desires,  it  resolves  ;  and 
what  it  resolves,  it  works  out'  (IV.  iv.  5).  Therefore, 
since  he  transcends  all  desires,  it  has  been  well  said, 
'It  is  untouched  by  good  work,'  etc. 

Of  his  heart :  The  heart  is  the  lotus-shaped  lump 
of  fle3h,  but  being  the  seat  of  the  internal  organ, 
intellect,  it  refers  to  that  by  a  metonymy,  as  when  we 
speak  of  cries  from  the  chairs  (meaning  persons  occu- 
pying them).  The  woes  of  his  heart,  or  intellect — for. 
they  abide  there,  since  it  has  been  said,  'Desire, 
resolve,  (etc.  are  but  the  mind)'  (I.  v.  3).  It  will 
also  be  said  later  on,  'The  desires  that  dwell  in  his 
heart'  (IV.  iv.  7).  This  and  the  other  statement  about 
'the  woes  of  his  heart'  repudiate  the  error  that  they 
dwell  in  the  self,  for  it  has  been  said  that  being  no 
more  related  to  the  heart  in  the  state  of  profound  sleep, 
the  self  transcends  the  forms  of  death.  Therefore 
it  is  quite  appropriate  to  say  that  being  no  more  related 
to  the  heart,  it  transcends  the  relation  to  desires  abid- 
ing in  the  heart. 
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Those1  who  maintain  that  the  desires  and  impres- 
sions dwelling  in  the  heart  go  farther  and  affect  the 
self,  which  is  related  to  it,  and  even  when  it  is  disso- 
ciated from  the  self,  they  dwell  in  the  latter,  like  the 
scent  of  flowers  etc.  in  the  oil  in  which  they  have  been 
boiled,  can  find  no  meaning  whatsoever  for  such 
scriptural  statements  as,  'Desire,  resolve,'  'It  is  on 
the  heart  (mind)  that  colours  rest'  (III.  ix.  20),  'The 
woes  of  his  heart,'  etc. 

I    Objection :    They    are    referred    to    the    intellect 
merely  because  they  are  produced  through  this  organ. 

Reply  :  No,  for  they  are  specified  in  the  words, 
i(That)  dwell  in  (his)  heart.'  This  and  the  other  state- 
ment, 'It  is  on  the  heart  that  colours  rest,'  would 
hardly  be  consistent  if  the  intellect  were  merely  the 
instrument  of  their  production.  Since  the  purity  of  the 
self  is  the  meaning  intended  to  be  conveyed,  the  state- 
ment that  desires  abide  in  the  intellect  is  truly  appro- 
priate. It  admits  of  no  other  interpretation,  for  the 
Sruti  says,  'It  thinks,  as  it  were,  and  shakes,  as  it 
were'  (IV.  iii.  7). 

Objection  :  The  specification  about  'desires  that 
dwell  in  his  heart'  implies  that  there  are  others  that 
dwell  in  the  self  too. 

Reply  :  No,  for  it  demarcates  these  desires  from 
those  that  are  not  then  in  the  heart.  In  other  words, 
the  epithet  'that  dwell  in  his  heart'  contrasts  not  this 
particular  seat  of  desires  with  some  other  seats,  but 
contrasts  these  desires  with  those  that  are  not  in  the 
heart  at  the  time.    For  instance,  those  that  have  not 

1  The  reference  is  to  Bhartrprapanca. 
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yet  sprung  up — the  future  ones — or  those  that  are  past, 
having  been  checked  by  contrary  ideas,  are  surely  not 
in  the  intellect  ;  and  yet  they  may  crop  up  in  future. 
Hence  the  specification  in  contradistinction  to  them  is 
quite  in  order,  meaning  those  desires  regarding  some 
object  that  have  sprung  up  and  are  present  in  the 
intellect. 

Objection :  Still  the  specification  would  be  re- 
-dundant. 

Reply  :  No,  because  more  attention  should  be 
paid  to  them  as  objects  to  be  shunned.  Otherwise,  by 
ascribing  the  desires  to  the  self,  you  would  be  holding 
a  view  which  is  contrary  to  the  wording  of  the  Sruti 
and  is  undesirable.1 

Objection  :  But  does  not  the  negation  of  a  fact 
of  normal  experience  in  the  passage,  'He  craves  no 
desires'  (IV.  iii.  19),  mean  that  the  Sruti  mentions  the 
desires  as  being  in  the  self? 

Reply  :  No,  for  the  experience  in  question  about 
the  self  being  the  seat  of  desires  is  due  to  an  extraneous 
agency  (the  intellect),  as  is  evidenced  by  the  Sruti 
passage,  'Being  identified  with  dreams  through  its 
association  with  the  intellect' a  (IV.  iii.  7).  Besides 
there  is  the  statement>&bout  the  self  being  unattached, 
which  would  be  incongruous  if  the  self  were  the  seat 
of  desires  ;  we  have  already  said  that  attachment  is 
desire. 

Objection  :  May  we  not  say  from  the  Sruti  pass- 
age, 'To  whom  all  objects  of  desire  are  but  the  Self 

1  As  standing  in  the  way  of  liberation. 

2  See  footnote  a  on  p.  611. 
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(IV.  iv.  6),  that  the  self  has  desires  regarding  itself? 

Reply  :  No,  that  passage  only  means  the  absence 
of  any  other  object  of  desire  than  the  self. 

Objection  :  Does  not  the  reasoning  of  the  Vai- 
sesika  and  other  systems  support  the  view  that  the  self 
is  the  seat  of  desires  etc.? 

Reply :  No  ;  the  arguments  of  the  Vaisesika  and 
other  systems  are  to  be  disregarded,  since  they  contra- 
dict specific  statements  of  the  Srutis  such  as,  '(That) 
dwell  in  (his)  heart*  (IV.  iv.  7).  Any  reasoning  that 
contradicts  the  Srutis  is  a  fallacy.  Moreover,  the  self- 
effulgence  of  the  Atman  is  contradicted.  That  is  to 
say,  since  in  the  dream  state  desires  etc.  are  witnessed 
by  Pure  Intelligence  only,  the  views  in  question  would 
contradict  the  self-effulgence  of  the  Atman,  which  is 
stated  as  a  fact  by  the  Srutis  and  is  also  borne  out  by 
reason  ;  for  if  the  desires  etc.  inhere  in  the  self,1  they 
cannot  again  be  its  objects,  just  as  the  eye  cannot  see 
its  own  particulars.  The  self-effulgence  of  the  witness, 
the  self,  has  been  proved  on  the  ground  that  objects 
are  different  entities  from  the  subject.  This  would  be 
contradicted  if  the  self  be  supposed  to  be  the  seat  of 
desires  etc.  Besides  it  contradicts  the  teachings  of  all 
scriptures.  If  the  individual  self  be  conceived  as  a 
part  of  the  Supreme  Self  and  possessing  desires  etc., 
the  meaning  of  all  the  scriptures  would  be  set  at 
naught.  We  have  explained  this  at  length  in  the  second 
chapter  (p.  300).    In  order  to  establish  the  meaning  of 

1  As  qualities  do  in  a  substance. 
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the  scriptures  that  the  individual  self  is  identical  with 
the  Supreme  Self,  the  idea  that  it  is  the  seat  of  desires 
etc.  must  be  refuted  with  the  greatest  care.  If,  how- 
ever, that  view  is  put  forward,  the  very  meaning  of  the 
scriptures  would  be  contradicted.  Just  as  the  Vai- 
sesikas  and  Naiyayikas,  holding  that  wish  and  so  forth 
are  attributes  of  the  self,  are  in  disharmony  with  the 
meaning  of  the  Upanisads,  so  also  is  this  view  not  to 
be  entertained,  because  it  contradicts  the  meaning  of 
the  Upanisads. 

It  has  been  said  that  the  self  does  not  see  (in  the 
state  of  profound  sleep)  on  account  of  unity,  as  in  the 
case  of  the  couple,  and  that  it  is  self-effulgent.  Self- 
effulgence  is  being  Pure,  Intelligence  by  nature.  Now 
the  question  is,  if  this  intelligence  is  the  very  nature 
of  the  self,  like  the  heat  etc.  of  fire,  how  should  it,  in 
spite  of  the  unity,  give  up  its  nature,  and  fail  to. know? 
And  if  it  does  not  give  up  its  nature,  how  is  it  that  it 
does  not  see  in  the  state  of  profound  sleep?  It  is  self- 
contradictory  to  say  that  intelligence  is  the  nature  of 
the  self  and,  again,  that  it  does  not  know.  The  answer 
is,  it  is  not  self-contradictory  ;  both  these  are  possible. 
How?— 

SJ:  That  it  does  not  see  in  that  state  is 
because,  although  seeing  then,  it  does  not  see  ; 
for  the  vision  of  the  Witness  can  never  he  lost, 
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because  it  is  immortal.     But  there  is  not  that 
second  thing  separate  from  it  which  it  can  see. 

That  it  does  not  see  in  that  state  of  profound 
sleep  is  because,  although  seeing  then,  it  does  not  see. 
You  think  that  it  does  not  see  in  the  state  of  pro- 
found sleep  ;  but  do  not  think  so.  Why?  Because  it 
is  seeing  then. 

Objection  :  But  we  know  that  in  the  state  of 
profound  sleep  it  does  not  see,  because  then  neither 
the  eye  nor  the  mind,  which  are  the  instruments  of 
vision,  is  working.  It  is  only  when  the  eye,  ear,  etc: 
are  at  work  that  we  say  one  is  seeing  or  hearing. 
But  we  do  not  find  the  organs  working.  Therefore  we 
conclude  that  it  must  surely  not  be  seeing. 

Reply  :  Certainly  not  ;  it  is  seeing  ;  for  the  vision 
of  the  witness  can  never  be  lost.  As  the  heat  of  fire 
lasts  as  long  as  the  fire,  so  is  the  witness,  the  self, 
immortal,  and  because  of  this  its  vision  too  is 
immortal ;  it  lasts  as  long  as  the  witness  does. 

Objection  :  Do  you  not  contradict  yourself  by 
saying  in  the  same  breath  that  it  is  a  vision  of  the 
witness,  and  that  it  is  never  lost?  Vision  is  an  act 
of  the  witness  ;  one  is  called  a  witness  just  because 
one  sees.  Hence  it  is  impossible  to  say  that  vision, 
which  depends  on  an  act  of  the  witness,  is  never  lost. 

Reply  :  It  must  be  immortal,  because  the  Sruti 
says  it  is  never  lost. 

Objection  :  No,  a  Sruti  text  merely  informs  (it 
cannot  alter  a  fact).  The  destruction  of  something 
that  is  artificially  made  is   a  logical   necessity,   and 
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cannot  be  prevented  even  by  a  hundred  texts,  because 
a  text  only  informs  about  a  thing  just  as  it  is. 

Reply  :  The  objection  does  not  hold.  The  vision 
of  the  witness  is  possible,  like  the  sun  etc.  revealing 
things.  Just  as  the  sun  and  the  like  are  naturally 
always  luminous  and  reveal  things  through  their 
natural,  constant  light,  and  when  we  speak  of  them 
as  revealing  things,  we  do  not  mean  that  they  are 
naturally  non-luminous  and  only  reveal  things  by  a 
fresh  act  each  time,  but  that  they  do  so  through  their 
natural,  constant  light,  so  is  the  self  called  a  witness 
on  account  of  its  imperishable,  eternal  vision. 

Objection :    Then    its   function   as   a   witness   is 
secondary. 

Reply  :  No.  Thus  only  can  it  be  shown  to  be 
a  witness  in  the  primary  sense  of  the  word,  because 
if  the  self  were  observed  to  exercise  the  function  of 
seeing  in  any  other  way,  then  the  former  way  might 
be  secondary.  But  the  self  has  no  other  method  of 
seeing.  Therefore  thus  only  can  we  understand  its 
being  a  witness  in  the  primary  sense,  not  otherwise. 
Just  as  the  sun  and  the  like  reveal  things  through 
their  constant,  natural  light,  and  not  through  one 
produced  for  the  time  being,  (so  is  the  self  a  witness 
through  its  eternal,  natural  intelligence),  and  that  is 
its  function  as  a  witness  in  the  primary  sense,  for 
there  cannot  be  any  other  witness  besides  it.  There- 
fore there  is  not  the  least  trace  of  self-contradiction  in 
the  statement  that  the  vision  of  the  witness  is  never 
lost. 

Objection  :    We  observe    that  the  suffix    'trc'    is 
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used  in  words  denoting  an  agent  of  temporary  acts, 
such  as  'Chettr'  (cutter),  'Bhettr'  (breaker)  and 
'Gantr'  (traveller).  So  why  not  in  the  word  'Drastr' 
(seer  or  witness)  also  in  that  sense? 

Reply  :  No,  for  we  see  it  otherwise  in  the  word 
'Prakaiayitr'   (revealer). 

Objection  :  We  admit  this  in  the  case  of  lumin- 
ous agencies,  for  there  it  can  have  no  other  sense,  but 
not  in  the  case  of  the  self. 

Reply  :  Not  so,  for  the  Sruti  says  its  vision  is 
never  lost. 

Objection  :  This  is  contradicted  by  our  experi- 
ence that  we  sometimes  see  and  sometimes  do  not  see. 
Reply  :  No,  for  this  is  simply  due  to  particular 
activities  of  our  organs.  We  observe  also  that  those 
who  have  had  their  eyes  removed  keep  the  vision 
that  belongs  to  the  self  intact  in  dreams.  Therefore 
the  vision  •  of  the  self  is  imperishable,  and  through 
that  imperishable,  self-luminous  vision  the  Atman 
continues  to  see  in  the  state  of  profound  sleep. 

How  is  it,  then,  that  it  does  not  see?  This  is 
being  answered:  But  there  is  not  that  second  thing, 
the  object,  separate  from  it  which  it  can  see,  or  per- 
ceive. Those  things  that  caused  the  particular  visions 
(of  the  waking  and  dream  states),  viz.  the  mind,  (with 
the  self  behind  it),  the  eyes,  and  forms,  were  all 
presented  by  ignorance  as  something  different  from 
the  self.  They  are  now  unified  in  the  state  of  pro- 
found sleep,  as  the  individual  self  has  been  embraced 
by  the  Supreme  Self.  Only  when  the  self  is  under 
limitations,  do  the  organs  stand  as  something  different 
to.  help   it   to   particular   experiences.    But  it  is  now 
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embraced  by  its  own  Supreme  Self,  which  is  Pure 
Intelligence  and  the  Self  of  all,  as  a  man  is  by  his 
beloved  wife:  Hence  the  organs  and  objects  do  not 
stand  as  different  entities  ;  and  since  they  are  absent,, 
there  is  no  particular  experience,  for  it  is  the  product 
of  the  organs  etc.,  not  of  the  self,  and  only  appears 
as  the  product  of  the  self.  Therefore  it  is  a  mistake 
due  to  this  (absence  of  particular  experience)  that  the -• 
vision  of  the  self  is  lost. 

35  aw  Rrafif  Uturdt  aw  QmRi,  jt  ^  Hrr<j*iia- 
wftewnapsraj  *ii*ih^  n  m  ii 

24.  That  it  does  not  smell  in  that  state  is- 
because,  although  smelling  then,  it  does  not 
smell;  for  the  smeller's  function  of  smelling  can 
never  be  lost,  because  it  is  immortal.  »But  there 
is  not  that  second  thing  separate  from  it  which 
it  can  smell. 

35  3P5T  <Wa  T^PST  ST5T  *$Wa,  «T   f^   ^fo^ 

fecfi««%  d<ft>qfo4H>  IJ^I^II  RH  II 

25.  That  it  does  not  taste  in  that  state  is 
because,  although  tasting  then,  it  does  not  taste; 
for  the  taster's  function  of  tasting  can  never  be 
lost,  because  it  is  immortal.  But  there  is  not 
that  second  thing  separate  from  it  which  it  can 
taste. 

m.  aw  «i^fa,  «ppw  aw  wtfa,  a  fi[  ei?R«fo- 
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dd>>*iRji*w>  qa^aji  ^\  it 

26.  That  it  does  not  speak  in  that  state  is 
because,  although  speaking  then,  it  does  not 
speak;  for  the  speaker's  function  of  speaking 
•can  never  be  lost,  because  it  is  immortal.  But 
there  is  not  that  second  thing  separate  from  it 
which  it  can  speak. 

555  aw  *ioflrfa  *z"3r3  aw  *juftfa,  «i  ft  ssfaj: 
«^(mmR.«a1<Ji   ftwasRHrf!iic*ndi ;  i  g  a^f^cfl'M- 

27.  That  it  does  not  hear  in  that  state  is 
because,  although  hearing  then,  it  does  not  hear; 
for  the  listener's  function  of  hearing  can  never 
be  lost,  because  it  is  immortal.  But  there  is  not 
that  second  thing  separate  from  it  which  it  can 
hear. 

«t  m  iq^  nan*  S  m  i^  *  ft  nqfe- 

«i<ltSwrf5WR  q*M*fla  II  V  II 

28.  That  it  does  not  think  in  that  state  is 
because,  although  thinking  then,  it  does  not 
think;  for  the  thinker's  function  of  thinking 
can  never  be  lost,  because  it  is  immortal.  But 
there  is  not  that  second  thing  separate  from  it 
•which  it  can  think. 

q$  aw  ^sg&  ¥j,su«4  aw  4*£iifu,  aft  ^srei 
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29.  That  it  does  not  touch  in  that  state  is 
because,  although  touching  then,  it  does  not 
touch;  for  the  toucher's  function  of  touching 
can  never  be  lost,  because  it  is  immortal.  But 
there  is  not  that  second  thing  separate  from  it 
which  it  can  touch. 

asSfaEsfrwfer  acfts«ifapTTR  4f&sii4Uikt  11  ^0 11 

30.  That  it  does  not  know  in  that  state  is 
because,  although  knowing  then,  it  does  not 
know;  for  the  knower's  function  of  knowing  can 
never  be  lost,  because  it  is  immortal.  But  there 
is  not  that  second  thing  separate  from  it  which 
it  can  know. 

The  rest  is  to  be  similarly  explained:  That  it 
does  not  smell,  That  it  does  not  taste,  That  it  does 
not  speak.  That  it  does  not  hear.  That  it  does  not 
think,  That  it  does  not  touch,  That  it  does  not  know, 
etc.  Though  thinking  and  knowing  are  aided,  by 
vision  etc.,  yet  they  have  activities  concerning  objects 
past,  present  and  future  that  do  not  depend  on  the 
eyes  etc.    Hence  they  are  separately  mentioned. 

Now  the  question  is,  are  the  vision  and  so  forth 
-.ttributes  different  from  the  self  and  from  one  another, 
like  the  heat,  light,  combustion,  etc.  of  fire,  or  are  they 
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different  phases  of  an  attribute  identical  with  the  self, 
the  difference  being  caused  only  by  extraneous  limiting 
adjuncts?  On  this  some1  say:  The  self  is  an  entity 
that  by  itself  has  both  unity  and  difference,  just  as  a 
cow  is  one  as  a  substance,  but  its  features,  the  dewlap 
etc.,  are  different  from  one  another.  As  gross  sub- 
stances have  both  unity  and  difference,  so  we  can  infer 
that  formless  substances  without  parts  also  have  both 
unity  and  difference.  Since  this  is  observed  to  be  the 
universal  rule,  the  vision  and  so  forth  belonging  to  the 
self  are  different  from  one  another,  but  as  the  self  they 
are  one.  To  this  we  reply:  No,  for  the  passage  in 
question  has  a  different  meaning.  The  passage,  'That 
it  does  not  see  in  that  state,'  etc.  does  not  mean  to 
show  that  the  vision  and  so  forth  are  attributes  different 
from  the  self,  but  is  introduced  in  order  to  answer  the 
following  objection:  If  the  Atman  is  self-luminous 
intelligence,  how  is  it  that  it  does  not  know  in  the  state 
of  profound  sleep?  Surely  then  it  must  be  otherwise. 
This  is  how  it  is  being  answered:  Its  natural  self- 
luminous  intelligence  manifests  itself  in  the  waking  and 
dream  states  through  many  limiting  adjuncts  such  as 
the  eyes,  and  comes  to  be  designated  as  vision  etc. 
But  in  the  state  of  profound  sleep,  owing  to  the  cessa- 
tion of  the  different  activities  of  the  mind  and  organs, 
these  latter  do  not  appear,  and  therefore  the  nature 
of  the  self  cannot  be  perceivd  as  differentiated  by  them. 
Yet  it  is  spoken  of  as  being  present  in  a  way  that  is  a 

1  Bhartfprapanca  is  meant. 
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mere  recapitulation  of  normal  experience.  Hence  the 
view  that  the  passage  in  question  presents  the  attributes 
such  as  vision  as  different  from  the  self,  is  based  on  an 
ignorance  of  its  true  meaning. 

Moreover,  it  would  be  in  conflict  with  the  Sruti 
text  that  speaks  of  the  self  as  homogeneous  Pure 
Intelligence,  like  a  lump  of  salt,  and  also  with  texts 
like  the  following:  'Knowledge,  Bliss'  (III.  ix.  28), 
'Truth,  Knowledge'  (Tai.  II.  i.  1),  and  'Intelligence 
is  Brahman'  (Ai.  V.  3).  From  the  common  use  of 
words  also  we  know  this.  We  often  use  such  expres- 
sions as,  'One  knows  colour  through  the  eyes,'  'One 
knows  sound  through  the  ears,'  'One  knows  the  taste 
of  food  through  the  tongue,'  etc.,  which  show  that  the 
objects  denoted  by  the  words  'vision'  etc.  can  be 
designated  as  knowledge  alone.  And  the  use  of  words 
is  a  means  of  knowledge.  Examples  also  corroborate 
this  view.  Just  as  in  the  world  a  crystal  is  naturally 
transparent,  and  only  for  that  reason  assumes  different 
colours  by  coming  in  contact  with  different  limiting 
adjuncts  such  as  green,  blue,  or  red  colour,  and  no  one 
can  imagine  that  crystal  has  any  other  attribute 
but  its  natural  transparency,  such  as  green,  blue,  or 
red  colour,  similarly  the  different  powers  of  vision  etc. 
are  observed  in  the  light  called  the  self,  which  is 
naturally  Pure  Intelligence,  simply  owing  to  its  contact 
with  the  limiting  adjuncts  such  as  the  eyes,  because 
Pure  Intelligence,  like  the  crystal,  is  naturally  trans- 
parent. The  self-luminosity  of  the  Atman  is  another 
reason.  Just  as  the  light  of  the  sun,  coming  in  contact 
with  things  to  be  illumined,  appears  as  green,  blue. 
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yellow,  red,  etc.,  although  in  reality  it  cannot  be  so 
divided,  so  does  the  light  called  the  self,  revealing  the 
whole  universe  as  well  as  the  eyes  etc.,  assume  their 
form.  This  has  been  stated  in  the  passage,  'It  is 
through  the  light  of  the  self  that  he  sits,'  etc.  (IV. 
iii.  6). 

Besides,  substances  that  have  no  parts  cannot  be 
conceived  as  multiple,  for  there  is  no  such  example. 
Although  the  ether  is  conceived  as  possessing  diverse 
attributes  such  as  all-pervasiveness,  and  atoms  as 
possessing  various  qualities  such  as  odour  and  savour, 
yet,  when  discriminated,  these  prove  to  be  due  only 
to  extraneous  limiting  adjuncts.  The  ether,  for  in- 
stance, has  no  attribute  of  its  own  called  all-pervasive- 
ness: it  is  through  its  association  with  all  as  limiting 
adjuncts  that  it  is  designated  as  all-pervading,  when  as 
a  matter  of  fact  it  is  present  everywhere  in  its  natural 
form.  The  quesion  of  going  or  not  going  does  not 
arise  with  regard  to  the  ether  in  itself,  for  going  is  an 
action  that  connects  something  existing  at  a  particular 
place  with  some  other  place,  and  this  action  is  im- 
possible in  a  thing  that  admits  of  no  differentiation. 
Similarly  different  attributes  can  never  be  in  the  ether. 
The  same  is  also  true  of  atoms  etc.  An  atom,  say  of 
earth,  which  consists  only  of  odour,  is  the  minutest 
particle  of  it,  and  is  itself  odour  ;  one  cannot  conceive 
that  it.  again  has  a  property  called  odour.  It  may  be 
urged  that  an  atom  can  have  savour  etc.  But  that  is 
due  to  its  contact  with  water  and  so  on.  Therefore 
there  is  no  example  to  prove  that  a  substance  which 
has  no  parts  can  possess  many  attributes.  This  also 
refutes  the  view  that  the  powers  of  vision  and  so  forth 
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of  the  Supreme  Self  can  have  different  modifications 
such  as  the  eyes  and  colours. 

31.  When  there  is  something  else,  as  it  were, 
then  one  can  see  something,  one  can  smell  some- 
thing, one  can  taste  something,  one  can  speak 
something,  one  can  hear  something,  one  can 
think  something,  one  can  touch  something,  or 
one  can  know  something. 

It  has  been  said  that  in  the  state  of  profound 
sleep  there  is  not,  as  in  the  waking  and  dream  states, 
that  second  thing  differentiated  from  the  self  which  it 
can.  know  ;  hence  it  knows  no  particulars  in  profound 
sleep.  Here  it  is  objected:  If  this  is  its  nature,  why 
does  it  give  up  that  nature  and  have  particular 
knowledge?  If,  on  the  other  hand,  it  is  its  nature  to 
have  this  kind  of  knowledge,  why  does  it  not  know 
particulars  in  the  state  of  profound  sleep?  The  answer 
is  this:  When,  in  the  waking  or  dream  state,  there  is 
something  else  besides  the  self,  as  it  were,  presented 
by  ignorance,  then  one,  thinking  of  oneself  as  different 
from  that  something — although  there  is  nothing  different 
from  the  self,  nor  is  there  any  self  different  from  it — 
can  see  something.  This  has  been  shown  by  a  refer* 
ence  to  one's  experience  in  the  dream  state  in  the 
passage,  'As  if  he  were  being  killed,  or  overpowered' 


4-3-33]  BRHADARAljIYAKA    VPANI$AD  683 

(IV.  iii.  20).    Similarly  one  can  smell,  taste,  speaks 
hear,  think,  touch  and  know  something. 

Sfafo  ||  ^  || 

32.  It  becomes  (transparent)  like  water,  one, 
the  witness,  and  without  a  second.  This  is  the 
world  (state)  of  Brahman,  O  Emperor.  Thus, 
did  Yajnavalkya  instruct  Janaka:  This  is  its 
supreme  attainment,  this  is  its  supreme  glory, 
this  is  its  highest  world,  this  is  its  supreme 
bliss.  On  a  particle  of  this  very  bliss  other 
beings  live. 

When,  however,  that  ignorance  which  presents 
things  other  than  the  self  is  at  rest,  in  that  state  of 
profound  sleep,  there  being  nothing  separated  from  the 
self  by  ignorance,  what  should  one  see,  smell,  or  know, 
and  through  what?  Therefore,  being  fully  embraced 
by  his  own  self-luminous  Supreme  Self,  the  Jiva 
becomes  infinite,  perfectly  serene,  with  all  his  objects 
of  desire  attained,  and  the  self  the  only  object  of  his 
desire,  transparent  like  water,  one,  because  there  is  no 
second:  It  is  ignorance  which  separates  a  second 
entity,  and  that  is  at  rest  in  the  state  of  profound 
sleep  ;  hence  'one.'  The  witness,  because  the  vision 
that  is  identical  with  the  light  of  the  self  is  never  lost. 
And  without   a   second,    for  there  is  no  second  entity 
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different  from  the  self  to  be  seen.  This  is  immortal 
and  fearless.  This  is  the  world  of  Brahman,  the 
world  that  is  Brahman:  In  profound  sleep  the  self, 
bereft  of  its  limiting  adjuncts,  the  body  and  organs, 
remains  in  its  own  supreme  light  of  the  Atman,  free 
from  all  relations,  O  Emperor.  Thus  did  Ydjiiavalkya 
instruct  Janaka.    This  is  spoken  by  the  Sruti. 

How  did  he  instruct  him?  This  is  its  supreme 
attainment,  the  attainment  of  the  individual  self.  The 
other  attainments,  characterised  by  the  taking  of  a 
body,  from  the  state  of  Hiranyagarbha  down  to  that 
of  a  clump  of  grass,  are  created  by  ignorance  and 
therefore  inferior  to  this,  being  within  the  sphere  of 
ignorance.  But  this  identification  with  all,  in  which 
one  sees  nothing  else,  hears  nothing  else,  knows  nothing 
«lse,  is  the  highest  of  all  attainments  such 'as  identity 
with  the  gods,  that  are  achieved  through  meditation 
and  rites.  This  too  is  its  supreme  glory,  the  highest  of 
all  its  splendours,  being  natural  to  it  ;  other  glories  are 
artificial.  Likewise  this  is  its  highest  world;  the  other 
worlds,  which  are  the  result  of  its  past  work,  are  inferior 
to  it  ;  this,  however,  is  not  attainable  by  any  action, 
being  natural  ;  hence  'this  is  its  highest  world.' 
Similarly  this  is  its  supreme-  bliss,  in  comparison  with 
the  Sther  joys  that  are  due  to  the  contact  of  the  organs 
with  their  objects,  since  it  is  eternal  ;  for  another  Sruti 
says,  'That  which  is  infinite  is  bliss'  (Ch.  VII.  xxiii.  1). 
'That  in  which  one  sees  something,  .  .  .  knows  some- 
thing, is  puny,'  mortal,  secondary  joy.  But  this  is  the 
opposite  of  that .;  hence  'this  is  its  supreme  bliss,'    On 


4-3-33]  BRHADARANYAKA    UPANI$AD  685. 

a  particle  of  this  very  bliss,  put  forward  by  ignorance , 
and  perceived  only  during  the  contact  of  the  organs 
with  their  objects,  other  beings  live.  Who  are  they? 
Those  that  have  been  separated  from  that  bliss  by 
ignorance,  and  are  considered  different  from  Brahman. 
Being  thus  different,  they  subsist  on  a  fraction  of  that 
bliss  which  is  perceived  through  the  contact  of  the 
organs  with  their  objects. 

arRsaf:  5  3W  ifr  sitf  uguj|uimM«^i:  ^f  03;:  fq^uii 

^r:  5  wi  it  *r?f  mmMM>  ansp^r:  ?!  *wt  agrata* 

#s^  *nw^  ?i55T  wfo, *et  3>^  fortacwrsr  s^frfij; 
arcta  ^<Ich1(^%  11  **  11 

33.  He  who  is  perfect  of  body  and  pros- 
perous among  men.  the  ruler  of  others,  and 
most  lavishly  supplied  with  all  human  enjoy- 
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merits,  represents  the  greatest  joy  among  men. 
This   human   joy   multiplied   a   hundred   times 
makes  one  unit  of  joy  for  the  Manes  who  have 
won  that  world  of  theirs.     The   joy  of  these 
Manes  who  have  won  that  world  multiplied  a 
hundred  times  makes  one  unit  of  joy  in  the 
world  of  the   celestial  minstrels.     This  joy  in 
the  world  of  the   celestial  minstrels  multiplied 
a  hundred  times  makes  one  unit  of  joy  for  the 
gods  by  action — those  who  attain  their  godhead 
by  their  actions.     This  joy  of  the  gods  by 
action  multiplied  a  hundred  times  makes  one 
unit  of  joy  for'  the  gods  by  birth,  as  well  as  of 
■one  who  is  versed  in  the  Vedas,  sinless  and 
free  from  desire.    This  joy  of  the  gods  by  birth 
multiplied  a  hundred  times  makes  one  unit  of 
joy  in  the  world  of  Prajapati  (Viraj),  as  well  as 
of  one  who  is  versed  in  the  Vedas,  sinless  and 
free   from   desire.     This  joy  in   the   world  of 
Prajapati  multiplied  a  hundred  times  makes  one 
unit  of  joy  in  the  world  of  Brahman  (Hiranya- 
garbha),  as  well  as  of  one  who  is  versed  in  the 
Vedas,  sinless  and  free  from  desire.    This  indeed 
is  the  supreme  bliss.    This  is  the  state  of  Brah- 
man, O  Emperor,  said  Yajfiavalkya.     '  I  give 
you  a  thousand  (cows),  sir.    Please  instruct  me 
further  about  liberation  itself.'    At  this  Yajfia- 
valkya was  afraid  that  the  intelligent  Emperor 
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was  constraining  him  to  finish  with  all  his  con- 
clusions. 

(It  has  been  said  that)  all  beings  from  Hiranya- 
garbha  down  to  men  live  on  particles  or  fractions  of 
the  supreme  bliss.  In  order  to  convey  an  idea  of  this 
bliss  as  a  whole  through  its  parts,  as  of  a  rock  of  salt 
through  its  grains,  the  present  paragraph  is  introduced. 
He  who  is  perfect  of  body,  having  no  physical  defects, 
and  prosperous,  provided  with  luxuries,  among  men  ; 
also  the  ruler  of  others,  the  independent  lord  of  people 
of  the  same  class,  not  a  mere  provincial  ruler  ;  and 
most  lavishly  supplied  with  all  .  human  enjoyments — 
the  adjective  'human'  excludes  the  materials  of 
heavenly  enjoyment  ;  he  is  the  foremost  among  those 
who  possess  all  these  human  luxuries — represents  (lit. 
is)  the  greatest  joy  among  men.  The  identity  of  joy 
and  its  possessor  in  this  sentence  ('joy'  meaning 
'enjoyer')  indicates  that  this  joy  is  not  different  from 
the  self.  For  it  has  been  said  in  the  passage,  'When 
there  is  something  else,  as  it  were,'  etc.  (IV.  iii.  31), 
that  the  lower  degrees  of  bliss  have  only  emanated 
from  the  supreme  bliss  in  the  dual  form  of  subject 
and  object ;  hence  it  is  but  proper  to  bring  out  this 
identity  in  the  phrase  'greatest  joy.'  Kings  like 
Yudhisthira  are  examples  in  point.  The  Sruti  teaches 
us  about  this  supreme  bliss,  in  which  differences  cease, 
by  making  a  start  with  human  joy,  which  we  all 
know,  and  multiplying  it  a  hundred  times  in  successive 
steps.  Now,  where  this  joy  increasing  a  hundred 
times  at  each  step  reaches  its  limit,  and  where  mathe- 
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matical  differences  cease,  there  being  nothing  else  but 
the  self  to  see,  hear  or  think,  that  is  the  supreme  bliss, 
and  in  order  to  describe  this  the  text  proceeds: 

This  human  joy  multiplied  a  hundred  times  makes 
one  unit  of  joy  for  the  Manes.    They  are'  qualified  by 
the  clause    'who  have  .  won  that   world  of  theirs,'  i.e. 
who  have  pleased  the  Manes  by  the  performance  of 
obsequial  rites  etc.,  and  have  won  their  way  to  their 
world.     Their  measure  of  joy  is  the  human  joy  multi- 
plied   a    hundred    times.    That    again    multiplied    a 
hundred  times  makes  one  unit  of  joy  in  the  world  of 
the  celestial  minstrels.    That  again  multiplied  a  hun- 
dred times  makes  one  unit  of  joy  for  the  gods  by  action 
— those  who  attain  their  godhead  by  their  actions  such 
as  the  Agnihotra  enjoined    by    the    Srutis.    Similarly 
one  unit  of  joy  for  the  gods  by  birth,  those  who  are 
gods  from  their  very  birth,  as  well  as  of  one  who  is 
versed  in  the   Vedas,  sinless,  i.e.   doing  what  is  pre- 
scribed by  the  scriptures,  and  free  from  desire  for  all 
objects  below  the  level  of  the  gods  by  birth.    That  his 
joy  equals  theirs  is  gathered  from  the  word  'ca'  (and) 
in  the  text.    That  multiplied  a  hundred  times  makes 
one  unit  of  joy  in  the  world  of  Prajapati,  i.e.  in  the 
body  of  Viraj,  as  well  as  of  one  who  is  versed  in  the 
Vedas,  ■  sinless  and  free  from  desire — this  has  already 
been    explained — and  who  meditates    on    him.    That 
multiplied  a  hundred  times  makes  one  unit  of  joy  in 
the  world  of  Brahman,  i.e.  in  the  body  of  Hiranya- 
garbha,  as  well  as  of  one  who,  etc. — already  explained. 
After  this  mathematical  calculations  cease. 
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This  has  been  called  the  supreme  bliss,  of  which 
the  joys  of  the  world  of  Hiranyagarbha  etc.  are  but 
particles,  like  drops  of  an  ocean  That  in  which  the 
other  joys,  increasing  step  by  step  in  multiples  of 
hundred,  merge,  and  which  is  experienced  by  one 
versed  in  the  Vedas,  is  indeed  the  supreme  bliss  called 
Samprasada  (that  experienced  in  profound  sleep);  for 
in  it  one  sees  nothing  else,  hears  nothing  else  (and  so 
on).  Hence  it  is  infinite,  and  for  that  reason  immortal  ; 
the  other  joys  are  the  opposite  of  that.  The  Vedic 
erudition  and  sinlessness  (mentioned  above)  are  com- 
mon to  the  other  joys  too.  It  is  the  difference  made 
by  the  absence  of  desire  that  leads  to  the  increase  of 
joy  a  hundred  times.  Here  it  is  suggested  by  impli- 
cation that  Vedic  erudition,  sinlessness  and  the 
absence  of  desire  are  the  means  of  attaining  the 
particular  types  of  joy  ;  as  rites  such  as  the  Agnihotra 
are  means  to  the  attainment  of  godhead  by  the  gods. 
Of  these,,  the  two  factors,  Vedic  erudition  and  sinless- 
ness, are  common  to  the  lower  planes  too  ;  hence  they 
are  not  regarded  as  means  to  the  attainment  of  the 
succeeding  kinds  of  joy.  For  this  the  absence  of 
desire  is  understood  to  be  the  means,  since  it  admits 
of  degrees  of  renunciation.  This  supreme  bliss  is 
known  to  be  the  experience  of  the  Vedic  scholar  who 
is  free  from  desire.  Vedavyasa  also  says,  'The  sense- 
pleasures  of  this  world  and  the  great  joys  of  heaven 
are  not  worth  one-sixteenth  part  of  the  bliss  that  comes 
of  the  cessation  of  desire'  (Mbh.  XII.  clxxiii.  47). 

This  is  the  state  of  Brahman,  O  Emperor,  said 
Yijnavalkya.     For    this    instruction    /    give    you    a 
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thousand  cows,  sir.  Please  instruct  me  further  about 
liberation  itself — this  has  been  explained.  At  this  last 
request  Ydjnavalkya  was  afraid — the  Sruti  tells  us  the 
reason  of  his  fear:  he  was  afraid  not  for  his  lack  of 
ability  to  teach  or  for  ignorance,  but — that  the  intelli- 
gent Emperor  was  constraining  him  to  finish  with  all 
his  conclusions.  'Whatever  questions  of  his  regarding 
liberation  I  answer,  the  Emperor,  being  intelligent, 
takes  all  to  be  but  a  part  of  the  questions  that  he  is 
at  liberty  to  ask  me,  and  puts  me  newer  questions 
every  time  to  answer.  On  the  plea  of  asking  his 
wished-for  questions  covered  by  the  boon,  he  wants  to 
possess  all  my  knowledge' — this  was  the  cause  of 
Yajfiavalkya's  fear. 

&r  n  *«  II 

34.  After  enjoying  himself  and  roaming  in 
the  dream  state,  and  merely  seeing  the  effects  of 
merits  and  demerits,  he  comes  back,  in  the 
inverse  order,  to  his  former  condition,  the 
waking  state. 

It  has  been  shown  (par.  9)  that  the  individual  self 
becomes  itself  the  light  in  dreams.  Further  on  it  has 
also  been  shown,  by  a  reference  to  its  moving  between 
the  dream  and  waking  states,  that  it  is  different  from 
the  body  and  organs,  and  by  the  illustration  of  the 
great  fish,  that  it  is  free  from  desire  and  work,  on 
account  of  its  non-attachment.  Again  the  effects  of  » 
ignorance  in  the  dream  state  have  been  shown  in  the 
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passage,  'As  if  he  were  being  killed,'  etc.  By  impli- 
cation the  nature  of  ignorance  too  has  been  ascertained 
as  the  superimposition  of  attributes  other  than  the  true 
ones,  and  as  not  being  a  natural  attribute  of  the  self. 
Similarly  the  effects  of  knowledge  too  have  been 
shown  in  the  dream  state,  by  a  reference  to  one's 
experience,  as  identity  with  all,  in  the  passage,  'When 
he  thinks,  "This  (universe)  is  myself,  who  am  all," 
that  is  his  highest  state'  (IV.  iii.  20).  It  has  also  been 
stated  that  identity  with  all,  which  is  its  nature — its 
transcendent  form,  in  which  it  is  free  from  all  such 
relative  attributes  as  ignorance,  desire  and  work — is 
directly  experienced  in  "the  state  of  profound  sleep. 
The  Atman  is  self-luminous  and  is  the  supreme  bliss  ; 
this  is  the  subject-matter  of  knowledge  ;  this  is  the 
perfectly  serene  state,  and  the  culmination  of  happi- 
ness— all  this  has  been  explained  by  the  foregoing 
passages.  And  they  are  illustrations  of  liberation  and 
bondage,  which  are  the  effects  of  knowledge  and 
ignorance  respectively.  These  two  have  been  indicated 
with  their  causes  and  effects.  But  Janaka,  mistaking 
that  all  that  has  merely  been  an  illustration,  thinks  that 
liberation  and  bondage,  which  are  the  themes  they 
seek  to  illustrate,  are  yet  to  be  explained  together  with 
their  causes  by  Yajnavalkya,  as  coming  under  his 
wished-for  questions  covered  by  the  boon.  Hence  his 
further  request:  'Please  instruct  me  further  about 
liberation  itself.' 

Now  it  has  been  said  that  the  same  self-luminous 
Atman  moves  unattached  like  a  great  fish  between  the 
dream  and  waking  states.  As  it  moves  like  the  great 
fish  between  these  two  states,  alternately  relinquishing 
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and  taking  up  the  body  and  organs,  which  are  the 
forms  of  death,  so  at  the  time  of  death  and  birth  it  is 
alternately  disconnected  from  and  connected  with  those 
very  forms  of  death.  Its  journey,  referred  to  in  the 
passage,  'It  moves  between  the  two  worlds,'  was 
barely  indicated  as  the  theme  that  was  illustrated  by 
its  moving  between  the  dream  and  rwaking  states. 
That  journey  with  its  causes  has  to  be  described  at 
length  ;  hence  the  rest  of  this  section.  In  a  preceding 
paragraph  (par.  17)  the  self  has  been  spoken  of  as 
going  from  the  waking  to  the  dream  state,  and  thence 
to  the  state  of  profound  sleep,  which  is  the  illustration 
for  liberation.  The  present  paragraph  is  related  to- 
that,  since  it  seeks  to  show  how,  coming  down  from 
that  state,  it  goes  through  the  relative  activities  of  the 
waking  state.  The  Jiva,  passing  from  the  waking  to 
the  dream  state,  and  thence  to  the  state  of  profound 
sleep,  stays  there  for  a  while;  then  he  comes  slightly 
down,  and  after  enjoying  himself  and  roaming  in  the 
dream  state,  etc. — all  this  has  been  explained — he 
comes  back  to  the  waking  state. 

*5V&  wtfo  11  \*  ti 

35.  Just  as  a  cart,  heavily  loaded,  goes  on 
rumbling,  so  does  the  self  that  is  in  the  body, 
being  presided  over  by  the  Supreme  Self,  go 
making  noises,  when  breathing  becomes  difficult. 
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From  here  onwards  transmigration  of  the  self  is 
being  described.  To  show  that  as  the  self  came  from 
the  dream  to  the  waking  state,  soat  will  pass  from  this 
body  to  the  next,  an  example  is  being  given:  Just  as 
in  life  a  cart,  fully  or  heavily  loaded  with  utensils  and 
other  household  effects  such  as  a  mortar  and  pestle, 
a  winnowing-fan  and  cooking  vessels,  as  well  as  eat- 
ables, goes  on  rumbling  under  the  load,  driven  by  the 
carter,  so  does  the  self  that  is  in  the  body,  i.e.  the  self 
that  has  the  subtle  body  as  its  limiting  adjunct,  which 
moves  between  this  and  the  next  world,  as  between 
the  waking  and  dream  states,  through  birth  and  death, 
consisting  respectively  in  the  association  with  and 
dissociation  from  the  body  and  organs,  called  evils, 
and  the  departure  of  which  is  immediately  followed  by 
that  of  the  vital  force  etc.,  being  presided  over,  or 
revealed,  by  the  self-luminous  Supreme  Self,  go  making 
noises.  As  has  been  said,  'It  is  through  the  light  of 
the  self  that  he  sits,  goes  out,'  etc.  (IV.  iii.  6). 

It  should  be  noted*  here  that  when  the  subtle  body, 
which  has  the  vital  force  as  its  chief  constituent,  and 
is  revealed  by  the  self-luminous  Atman,  goes,  the  self, 
of  which  it  is  the  limiting  adjunct,  also  seems  to  go. 
As  another  Sruti  says,  'On  whose  (departure  must  I 
depart)?'  (Pr.  VI.  3),  and  'It  thinks,  as  it  were' 
(IV.  iii.  7).  Hence  the  text  says,  'Presided  over  by 
the  Supreme  Self.'  Otherwise  how  can  the  self,  being 
unified  with  the  Supreme  Self,  go  making  noises  like  a 
cart?  Therefore  (the  meaning  is  that)  the  self,  with 
the  subtle  body  as  its  limiting  adjunct,  goes  making 
noises  (the  death  rattle),  afflicted  by  the  feeling  of  pain 
as  the  vital  parts  are  slashed.    When  does  that  happen? 
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When  breathing  becomes  difficult — when  the  man  is 
gasping  for  breath.  The  word  'etat'  is  an  adverb 
(meaning  'thus').  Although  this  is  an  occurrence  that 
is  commonly  observed,  the  Sruti  repeats  it  only  to 
create  a  spirit  of  renunciation  in  us.  So  miserable  is 
this  relative  existence!  Since  at  the  time  of  death  the 
vital  parts  are  slashed,  causing  loss  of  memory  and 
putting  a  man  in  a  helpless  state  of  mind  on  account 
of  the  pangs  felt,  so  that  he  cannot  adopt  the  requisite 
means  for  his  well-being,  therefore,  before  that  crisis 
comes,  he  must  be  alert  in  practising  the  means  con- 
ducive to  that  end.  This  is  what  the  Sruti  says  out  of 
compassion. 

stow  gfa^Miftqfo  smn&i  11  >f  11 

36.  When  this  (body)  becomes  thin — is 
emaciated  through  old  age  or  disease — then,  as 
a  mango,  or  a  fig,  or  a  fruit  of  the  peepul  tree 
is  detached  from  its  stalk,  so  does  this  infinite 
being,  completely  detaching  himself  from  the 
parts  of  the  body,  again  go,  in  the  same  way 
that  he  came,  to  particular  bodies,  for  the  un- 
foldment  of  his  vital  force. 

When,  and  owing  to  what,  does  that  difficulty  of 
breath  take  place?  How  does  it  take  place,  and  what 
for?    The  answers  to  these  questions  are  being  given: 
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When  this  human  body  that  is  a  product  of  ignorance, 
with  a  head,  hands,  etc.,  becomes  thin.  Why? 
Through  old  age,  being  naturally  worn  out  like  a  fruit 
ripened  by  time,  or  disease,  literally,  that  which  causes 
affliction,  hence,  fever  etc.  Afflicted  with  disease,  the 
body,  owing  to  impaired  digestion,  cannot  digest  the 
food  that  is  eaten,  and  not  being  nourished  by  its 
essence,  gets  thin.  This  is  what  is  meant  by  the 
expression  'or  through  disease.'  When  the  body  is 
extremely  emaciated  by  fever  and  other  causes, 
dyspnoea  sets  in,  and  at  this  stage  the  man  goes 
making  noises  like  the  overloaded  cart.  Whosoever 
has  a  body  must  be  overtaken  by  old  age,  suffer  from 
disease  etc.,  and  have  leanness  ;  these  are  inevitable 
evils.  The  fact  is  mentioned  to  generate  a  spirit  of 
renunciation  in  us. 

How  he  leaves  the  body  when  he  goes  making 
noises  is  being  described  through  an  illustration:  Then, 
as  a  mango,  or  a  fig,  or  a  fruit  of  the  peepul  tree,  etc. 
The  citing  of  many  and  dissimilar  examples  is  for  the 
purpose  of  stating  that  death  may  come  from  any 
cause,  since  the  causes  of  death  are  indefinite  and 
innumerable.  This  too  is  for  stimulating  renunciation : 
Since  he  is  subject  to  death  from  so  many  causes,  he 
is  always  in  the  jaws  of  death.  Is  detached  from  its 
stalk  (Bandhana):  The  word  'Bandhana'  may  mean 
the  sap  that  binds  it  to  the  stalk,  or  it  may  mean  the 
stalk  to  which  it  is  attached.  As  the  fruit  is  detached 
from  the  sap  or  the  stalk  by  the  wind  and  many  other 
causes,  so  does  this  infinite  being,  the  self  that  is 
identified  with  the  subtle  body,  i.e.  has  this  as  its 
limiting  adjunct,    completely    detaching  himself    from 
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the  parts  of  the  body  such  as  the  eye — not  preserving 
the  body  through  the  vital  force,  as  he  does  when  he 
goes  into  the  state  of  profound  sleep,  but  withdrawing 
the  organs  together  with  the  vital  force — again  go,  etc. 
The  word  'again'  suggests  that  he  has  before  this  also 
gone  many  a  time  from  one  body  to  another,  as  he 
moves  frequently  between  the  dream  and  waking  states. 
In  the  same  way  that  he  came  to  his  present  body,  to 
particular  bodies,  according  to  his  past  work,  knowl- 
edge, and  so  forth.  What  for?  For  the  unfoldment 
of  his  vital  force  :  Though  literally  it  would  mean 
'for  the  vital  force/  yet,  since  he  goes  along  with  it, 
the  epithet  would  be  meaningless.  He  goes  from  one 
body  to  another  only  for  the  unfoldment  of  the  vital 
force.  It  is  by  this  means,  and  not  by  the  mere 
existence  of  the  vital  force,  that  he  fulfils  his  object, 
viz.  the  enjoyment  of  the  results  of  his  work.  There- 
fore in  order  that  the  vital  force  may  be  auxiliary  to 
that,  the  specification  'for  the  unfoldment  of  his  vital 
force'  is  appropriate. 

Now  it  may  be  objected:  When  the  Jiva  goes 
leaving  this  body,  he  has  no  power  to  take  up  another, 
for  he  is  dissociated  from  his  body  and  organs.  Nor 
are  there  others  who,  like  servants,  would  wait  for  him 
with  another  body  made  ready,  as  a  king's  retinue 
waits  for  him  with  a  house  kept  ready.  How  under 
the  circumstances  can  he  take  up  another  body?  The 
answer  is:  He  has  adopted  the  whole  universe  as  his 
means  to  the  realisation  of  the  results  of  his  work  ;  and 
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he  is  going  from  one  body  to  another  to  fulfil  this 
object.  Therefore  the  whole  universe,  impelled  by  bis 
work,  waits  for  him  with  the  requisite  means  for  the 
realisation  of  the  results  of  his  work  made  ready. 
Witness  the  Sruti :  'A  man  is  born  into  the  body  that 
has  been  made  for  him'  (§.  VI.  ii.  2.  27).  It  is 
analogous  to  the  case  of  a  man  about  to  return  from 
the  dream  to  the  waking  state.  The  process  is  being 
explained  by  a  familiar  illustration: 

qian^:  ufas^h  sraimnfa,  ^wumWlfa, 
q«r  t^ft^  mifa  *j<nfa  M(d»gM^,  v(  asrarfo, 

37.  Just  as  when  a  king  is  coming,  the 
Ugras  set  against  particular  offences,  the  Sutas 
and  the  leaders  of  the  village  wait  for  him  with 
varieties  of  food  and  drink  and  mansions  ready, 
saying,  '  Here  he  comes,  here  he  comes, '  so  for 
the  person  who  knows  about  the  results  of  his 
work,  all  the  elements  wait  saying,  '  Here  comes 
Brahman,  here  comes  Brahman.  ' 

Just  as  when  a  king,  duly  installed  on  the  throne, 
'is  coming  to  some  place  within  his  kingdom,  the  Ugras, 
a  particular  caste,  or  so  called  from  their  fierce  deeds, 
set  against  particular  offences,  appointed  to  punish 
thieves  etc.,  the  Sutas,  a  hybrid  caste,  and  the  leaders 
of  the  village,  anticipating  the  king's  visit,  wait  for 
him  with  varieties  of  food  such  as  those  that  are  chewed 
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or  otherwise  eaten,  and  drink  such  as  wine,  and 
mansions  such  as  palaces  ready,  saying,  'Here  he 
comes,  here  he  comes,'  so  for^  the  person  who  knows 
about  the  results  of  his  work,  i.e.  the  transmigrating 
self — for  the  results  of  one's  work  are  the  topic  under 
consideration,  and  they  are  referred  to  by  the  word 
'evam'  (thus) — all  the  elements  that  make  up  his  body, 
together  with  the  presiding  deities,  Indra  and  the  rest, 
who  help  the  organs  to  function,  wait  with  the  means 
of  enjoying  the  fruits  of  his  work  made  ready — being 
impelled  by  that  work. 

38.  Just  as  when  the  king  wishes  to  depart, 
the  Ugras  set  against  particular  offences,  the 
Sutas  and  the  leaders  of  the  village  approach 
him,  so  do  all  the  organs  approach  the  departing 
man  at  the  time  of  death,  when  breathing 
becomes  difficult. 

Who  accompany  him  as  he  thus  wishes  to  go? 
And  do  those  who  accompany  him  go  prompted  by 
an  act  of  his,  or  do  they  go  of  their  own  accord  in 
conformity  with  his  past  work,,  together  with  the 
elements  that  make  up  his  new  body,  called  the  next 
world?  Regarding  this  an  illustration  is  being  given: 
Just  as  when  the  king  wishes  to  depart,  the  Ugras  set 
against  particular  offences,  the  Sutas  and  the  leaders 
of  the  -village  approach  him  in  a  body,  unbidden  by 
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the  king,  and  simply  knowing  that  he  wishes  to  go, 
so  do  all  the  organs  approach  the  departing  man,  the 
experiencer  of  the  fruits  of  his  work,  at  the  time  of 
death,  when  breathing  becomes  difficult.  This  last 
clause  has  been  explained. 


SECTION  IV 

The  description  of  transmigration  has  been  intro- 
duced. In  that  connection  it  has  been  said,  'The 
infinite  being,  completely  detaching  himself  from  the 
parts  of  the  body,'  etc.  (IV.  iii.  36).  In  order  to  state 
when  that  detachment  takes  place  and  how,  it  is 
necessary  to  describe  the  process  of  transmigration  in 
detail.     Hence  the  present  section. 

SIPJIT   3rf*WH|4|fo  ■,   51  GMI<£bitJ{(!li:  SWaTTcRT^ 

«Wfa^S*ire<fflft  3W%  II  t  II 

1.  When  this  self  becomes  weak  and  sense- 
less, as  it  were,  the  organs  come  to  it.  Com- 
pletely withdrawing  these  particles  of  light,  it 
comes  to  the  heart.  When  the  presiding  deity 
of  the  eye  turns  back  from  all  sides,  the  man 
fails  to  notice  colour. 

When  this  self,  which  is  under  consideration, 
becomes  weak.  Really  it  is  the  body  that  becomes 
weak,  but  its  weakness  is  figuratively  spoken  of  as  that 
of  the  self  ;  for  being  formless,  it  can  never  by  itself 
become  weak.  Similarly  it  becomes  senseless,  as  it 
were,  i.e.  fails  to  discriminate.  It  cannot  by  itself  be 
senseless  or  otherwise,  for  it  is  the  eternal  self-luminous 
Intelligence  ;  hence  the  expression  'as  it  were.'  The 
state  of  helplessness  noticeable  at  the  time  of  death. 
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which  is  caused  by  the  withdrawal  of  the  organs,  is 
attributed  by  ordinary  people  to  the  self.  So  they  say, 
'Oh,  he  has  become  senseless!' 

Or  the  expression  'as  it  were'  should  be  connected 
with  both  the  adjectives,  meaning  'becomes  weak,  as 
it  were,  and  senseless,  as  it  were,'  for  both  states  are 
alike  due  to  extraneous  limiting  adjuncts,  and  both  the 
verbs  agree  with  the  same  subject.  At  this  time  the 
organs  such  as  that  of  speech  come  to  it,  the  self.  Then 
this  self  that  is  in  the  body  is  detached  from  the  parts 
of  the  body.  How  does  this  detachment  take  place, 
and  how  do  the  organs  come  to  the  self?  This  is  being 
answered:  Completely  withdrawing  these  particles  of 
light,  i.e.  the  organs  such  as  the  eye,  so  called  because 
they  reveal  colour  etc.  The  adverb  'completely' 
shows  the  distinction  of  this  state  from  a  dream,  when 
they  are  just  drawn  in,  not  absolutely,  as  in  this  case, 
as  is  known  from  such  passages  as,  'The  organ  of 
speech  is  absorbed,  the  eye  is  absorbed'  (II.  i.  17), 
'He  takes  away  a  little  of  this  all-embracing  world 
(the  waking  state)'  (IV.  iii.  9),  and  'Taking  the  shining 
functions  of  the  organs  with  him,'  etc.  (IV.  iii.  11).  It 
comes  to  the  heart,  i.e.  the  ether  in  the  lotus  of  the 
heart  ;  in  other  words,  its  intelligence  is  manifested  in 
the  heart.  (The  withdrawal  in  question  is  attributed 
to  the  self)  simply  because  the  activities  of  the  intellect 
and  so  forth  are  at  rest.  The  Atman  by  itself  cannot 
move,  or  undergo  changes  such  as  the  stopping  of 
activities,  for  it  has  been  said,  'It  thinks;  as  it  were, 
and  shakes,  as  it  were'  (IV.  iii.  7).  It  is  through  its 
limiting  adjuncts  such  as  the  intellect  that  all  Changes 
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are  attributed  to  the  self.  When  does  it  withdraw  the 
particles  of  light?  This  is  being  answered:  The 
presiding  deity  of  the  eye — lit.  the  being  associated 
with  the  eye — who  is  a  part  of  the  sun,  being  directed 
by  the  experiencer's  past  work,  goes  on  helping  the 
functions  of  the  eye  as  long  as  he  lives,  but  he  ceases 
to  help  the  eye  and  is  merged  in  his  own  self,  the  sun, 
when  the  man  is  about  to  die.  This  has  been  stated 
in  the  passage,  'When  the  vocal  organ  of  the  dead 
man  has  been  merged  in  fire,  the  vital  force  in  Vayu, 
the  eye  in  the  sun,'  etc.  (III.  ii.  13).  They  will  again 
occupy  (their  respective  places)  when  the  man  takes 
another  body.  This  (dual  phenomenon)  takes  place 
when  a  man  is  fast  asleep,  and  when  he  wakes  up. 
This  is  expressed  by  the  text:  When  the  presiding 
deity  of  the  eye  turns  back  from  all  sides,  the  dying 
-man  fails  to  notice  colour.  At  this  time  the  self 
completely  withdraws  the  particles  of  light,  the  eye 
and  other  organs,  as  in  the  dream  state. 
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2.  (The  eye)  becomes  united  (with  the 
subtle  body) ;  then  people  say,  '  He  does  not 
see.  '  (The  nose)  becomes  united;  then  they 
say,  '  He  does  not  smell.  '  (The  tongue)  be- 
comes united;  then  they  say,  '  He  does  not 
taste.'  (The  vocal  organ)  becomes  united;  then 
they  say,  '  He  does  not  speak.'  (The  ear) 
becomes  united;  then  they  say,  '  He  does  not 
hear.'  (The  Manas)  becomes  united;  then  they 
say,  'He  does  not  think.'  (The  skin)  becomes 
united;  then  they  say,  'He  does  not  touch.' 
(The  intellect)  becomes  united;  then  they  say, 
'  He  does  not  know.'  The  top  of  the  heart 
brightens.  Through  that  brightened  top  the  self 
departs,  *  either  through  the  eye,  or  through  the 
head,  or  through  any  other  part  of  the  body. 
When  it  departs,  the  vital  force  follows;  when 
the  vital  force  departs,  all  the  organs  follow. 
Then  the  self  has  particular  consciousness,  and 
goes  to  the  body  which  is  related  to  that  con- 
sciousness. It  is  followed  by  knowledge,  work 
and  past  experience. 

Every  organ  becomes  united  with  the  subtle  body 
of  the  dying  man  ;  then  people  at  his  side  say  of  him, 
'He  does  not  see.'  Similarly,  when  on  the  withdrawal 
of  its  presiding  deity  the  nose  becomes  united  with  the 
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subtle  body,  they  say,  'He  does  not  smell.'  The  rest 
is  to  be  similarly  explained.  The  moon  or  Varuna  is 
the  deity  of  the  tongue  ;  when  he  stops  functioning, 
they  say,  'He  does  not  taste.'  Similarly  they  say  that 
he  does  not  speak,  hear,  think,  touch  and  know.  This 
means  that  at  that  time  the  presiding  deities  cease  to 
work,  and  the  organs  are  united  in  the  heart.1  What 
takes  place  in  the  body  after  the  organs  have  been 
united  in  the  heart  is  now  being  stated:  The  top  of 
the  heart  mentioned  above,  i.e.  of  the  orifice  of  the 
heart — its  'top'  here  means  the  nerve-end,  which  is  the 
exit  for  the  self — brightens,  as  in  the  dream  state,  its 
own  lustre  due  to  the  drawing  in  of  the  organs  being 
revealed  by  its  own  light  as  the  Atman.a  Through 
that  top  brightened  by  the  light  of  the  Atman,  the 
individual  self,  with  the  subtle  body  as  its  limiting 
adjunct,  departs.  As  the  Prasna  Upanisad  puts  it: 
'On  whose  departure  must  I  depart,  and  on  whose 
stay,    must   I   stay? — He   projected   the   vital   force' 

(VI.  3)- 

In  the  subtle  body  the  self-effulgent  intelligence 
of  the  Atman  is  always  particularly  manifest.  It  is  " 
because  of  this  limiting  adjunct  that  the  self  comes 
under  relative  existence  involving  all  such  changes  as 
birth  and  death,  and  going  and  coming.  The  twelve 
organs,  including  the  intellect,  consist  of  it  ;  it  is  the 
Sutra,*  the  life,  and  the  inmost  self  of  the  movable 
and  immovable  universe.    As  the  self  departs  with  the 

1  That  is,  the  subtle  body  with  its  seat  in  ttie  heart. 
alV.  in.  9. 
*m.  vii.  2. 
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help  of  the  light  at  the  top  of  the  heart,  by  which  way 
does  it  leave  the  body?  Through  the  eye,  if  it  has  a 
store  of  work  or  relative  knowledge  that  would  take  it 
to  the  sun,  or  through  the  head,  if  they  are  such  as 
would  entitle  it  to  go  to  the  world  of  Hiranyagarbha, 
or  through  any  other  part  of  the  body,  according  to 
its  past  work  and  knowledge.  When  it,  the  individual 
self,  departs  for  the  next  world,  i.e.  when  it  has  the 
intention  to  go  there,  the  vital  force  follows,  like  the 
Prime  Minister  of  a  king  ;  and  when  the  vital  force 
departs,  all  the  organs  such  as  that  of  speech  follow. 
This  simply  denotes  conformity  to  their  respective 
leaders,  not  that  the  vital  force  and  the  organs  go  one 
after  the  other,  as  it  happens  in  a  party.1 

Then  the  self  has  particular  consciousness,  as  in 
dreams,  in  consequence  of  its  past  work,  not  independ- 
ently. If  it  had  this  consciousness  independently, 
everybody  would  achieve  the  end  of  his  life  ;  but  it 
never  has  that.  Hence  Vyasa  says,  '(A  man  attains 
whatever  he  thinks  of  at  the  moment  of  death)  if  he 
has  always  been  imbued  with  that  idea  '  (G.  VIII.  6). 
As  a  matter  of  fact,  everybody  has  at  that  moment  a 
consciousness  which  consists  of  impressions  in  the  form 
of  particular  modifications  of  his  mind  (regarding  the 
next  life)  that  are  induced  by  his  past  work.  And  goes 
to  the  body  which  is  related  to  that  consciousness,  i.e. 
is  revealed  by  that  particular  consciousness.  There- 
fore, in  order  to  have  freedom  of  action  at  the  time  of 

1  The   particle   'aim'    (after)   here  means   'according  to.' 
Really  they  all  go  together. 
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death,  those  aspirants  after  the  future  life  who  have 
faith  should  be'  alert  in  the  practice  of  the  system  of 
Yoga  and  right  knowledge,  and  in  the  acquisition  of 
particular  merit  (by  doing  good  deeds).  All  the  sacred 
books  also  carefully  seek  to  dissuade  men  from  doing 
evil  ;  for  nothing  can  be  done  at  the  dying  moment,  as 
there  is  no  independence  for  the  man,  who  is  carried 
away  by  his  past  work.  It  has  been  said,  'One  indeed 
becomes  good  through  good  work  and  evil  through  evil 
work'  (III.  ii.  13).  The  aim  of  the  Upanisads  in  all 
the  recensions  is  to  prescribe  remedies  for  this  evil. 
There  is  no  other  way  to  eradicate  this  evil  completely 
except  by  following  the  course  laid  down  by  them. 
Therefore  all  should  try  to  practise  the  remedies 
prescribed  by  the  Upanisads  ;  this  is  the  gist  of  the 
whole  passage. 

It  has  been  stated  that  the  departing  self,  loaded 
with  materials,  goes  making  noises  like  a  cart.  Now, 
as  it  starts  for  the  next  world,  what  is  its  food  on  the 
way  or  for  consumption  on  reaching  that  world, 
corresponding  to  the  carter's  load,  and  what  are  the 
materials  for  building  its  new  body  and  organs?  The 
answer  is  being  given:  It,  this  self  journeying  to  the 
next  world,  is  followed  by  knowledge  of  all  sorts,  those 
that  are  enjoined  or  forbidden  as  well  as  those1  that 
are  neither  enjoined  nor  forbidden;  also  work,  enjoined 
or  forbidden,  and  neither  enjoined  nor  forbidden,  and 
past  experience,  i.e.  the  impressions  of  experiences 
regarding  the  results  of  past  actions.    These  impressions 

1  Regarding  common  or  trivial  things ;  similarly  with 
work. 
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take  part  in  initiating  fresh  actions  as  well  as  in  bring- 
ing past  actions  to  fruition  ;  hence  they  too  accompany. 
Without  these  impressions  no  action  can  be  done,  nor 
any  results  of  past  actions  achieved,  for  the  organs  are 
not  skilful  in  unpractised  work.  But  when  the  organs 
are  prompted  to  work  by  the  impressions  of  past 
experience,  they  can  easily  attain  skill  even  without 
practice  in  this  life.  It  is  frequently  observed  that 
some  are  clever  in  certain  kinds  of  work  such  as  paint- 
ing from  their  very  birth,  even  without  practice  in  this 
life,  while  others  are  unskilful  even  in  some  very  easy 
tasks.  Similarly  in  the  enjoyment  of  sense-objects 
also  some  are  observed  to  be  naturally  skilful  or  dull. 
All  this  is  due  to  the  revival  or  non-revival  of  past 
experience.  Therefore  without  past  experience  we 
cannot  understand  how  anybody  can  proceed  to  do 
any  work  or  to  enjoy  the  results  of  past  work.  Hence 
these  three — knowledge,  work  and  past  experience — are 
the  food  on  the  way  to  the  next  world,  corresponding 
to  the  load  of  the  carter.  Since  these  three  are  the 
means  of  attaining  another  body  and  enjoying  (the 
results  of  one's  past  work),  therefore  one  should 
cultivate  only  the  good  forms  of  them,  so  that  one  may 
have  a  desirable  body  and  desirable  enjoyments.  This 
is  the  purport  of  the  whole  passage. 

Now  the  question  is,  when  the  self  loaded  with 
knowledge  etc.,  is  about  to  go  to  another  body,  does 
it  leave  the  old  body  and  go  to  another  like  a  bird 
going  to  another  tree?  Or  is  it  carried  by  another 
body  serving  as  a  vehicle  to  the  place  where,  according 
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to  its  past  work,  it  is  to  be  born?  Or  does  it  stay 
.here,  while  its  organs  become  all-pervading  and  func- 
tion as  such?  Or  is  it  that  so  long  as  it  remains  in  the 
body,  its  organs  are  contracted  to  the  limits  of  that, 
but  when  it  dies  they  become  all-pervading — like  the 
light  of  a  lamp  when  the  (enclosing)  jar  is  broken — and 
contract  again  when  a  new  body  is  made?1  Or,  as  in 
the  Vaisesika  system,  does  only  the  mind  go  to  the 
place  where  the  new  body  is  to  be  made?  Or  is  there 
any  other  theory  in  the  Vedanta?  This  is  being 
answered:  We  know  from  the  Sruti  text,  'These  are 
all  equal,  and  all  infinite'  (I.  v.  13),  that  the  organs, 
are  all -comprising.2  Another  reason  for  this  is  their 
resting  on  the  vital  force,  which  is  all-comprising. 
Their  limitation  in  the  sphere  of  the  body  and  the 
elements  (as  colour  etc.)  is  due  to  the  work,  knowledge 
and  past  impressions  of  men.  Therefore,  although  the 
organs  are  naturally  all-pervading  and  infinite,  since  the 
new  body  is  made  in  accordance  with  the  person's  work, 
knowledge  and  past  impressions,  the  functions  of  the 
organs  also  contract  or  expand  accordingly.  As  it  has 
been  said,  'Equal  to  a  white  ant,  equal  to  a  mosquito, 
equal  to  an  elephant,  equal  to  these  three  worlds, 
equal  to  this  universe'  (I.  iii.  22).  It  is  also  supported 
by  the  following:  'He  who  meditates  upon  these 
as  infinite,'  etc.  (I.  v.  13),  and  '(One  becomes)  exactly 
as  one  meditates   upon   Him,'   etc.    (&.  X.  v.  ii.  20). 

1  Of  the  different  views  given  here,  the  first  three  are 
those  of  the  Jains,  the  Devatavadins  (the  upholders. of  the 
theory  of  angel-guides),  and  the  Samkhya  and  allied  schools 
respectively,  while  the  fourth  represents  the  Vedantic  view. 

2  In  their  form  relating  to  the  gods. 
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Therefore  the  impressions  called  past  experience, 
under  the  control  of  the  person's  knowledge  and  work, 
stretch  out,  like  a  leech,  from  the  body,  retaining  their 
seat  in  the  heart,  as  in  the  dream  state,  and  build 
another  body  in  accordance  with  his  past  work  ;  they 
leave  their  seat,  the  old  body,  when  a  new  body  is 
made.     An  illustration  on  this  point  is  being  given : 

<wfiUwt  ^^W»H*4l»h^4>c4IM*iM^>l(d  II  *  II 

3.  Just  as  a  leech  supported  on  a  straw  goes 
to  the  end  of  it,  takes  hold  of  another  support 
and  contracts  itself,  so  does  the  self  throw  this 
body  aside — make  it  senseless — take  hold  of 
another  support,  and  contract  itself. 

Regarding  this  passing  on  to  another  body  the 
following  is  an  illustration:  Just  as  a  leech  support- 
ed on  a  straw  goes  to  the  end  of  it,  takes  hold  of 
another  straw  as  support  and  contracts  itself,  i.e. 
one  part  of  its  body,  to  where  the  other  part  is,  so 
does  the  self,  the  transmigrating  self  that  is  being 
discussed,  throw  this  body,  the  one  already  taken, 
aside,  as  it  does  when  entering  the  dream  state — make 
it  senseless  by  withdrawing  itself  from  it — take  hold  of 
another  support  or  body,  as  the  leech  does  another 
straw,  by  stretching  out  its  impressions,  and  contract 
itself,  i.e.  identify  itself,  at  the  place  where  the  new 
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body  is  being  formed,  with  that  new  body,  movable 
or  immovable — as  in  dreams  the  self  creates  a  new 
body  and  dwells,  as  it  were,  in  that  dream  body. 

There  the  organs,  under  the  sway  of  the  person's 
past  work,  are  combined  so  as  to  manifest  their 
functions  ;  an  external  body,  like  one  made  of  straw 
and  clay,  is  also  formed.  When  the  organs  have  been 
arranged,  the  presiding  deities  such  as  fire  come  to  the 
body  to  help  the  organ  of  speech  and  so  forth.  This 
is  the  process  of  the  formation  of  a  new  body. 

Now,  in  this  formation  of  a  new  body  does  the 
self  again  and  again  crush  the  materials  that  are 
always  there  ready  at  hand  and  with  them  make  a 
new  body,  or  does  it  collect  new  materials  every 
time?     This  is  being  answered  through  an  illustration: 

awn    q?wrft    tfcrcrt  mwwRpqi*roqrepg 

3*fori  iraPkMi,  »Hw«idi  *>gmmd<  *ri  $53— 
first  sir,  jnrcra  st  z&  srr,  mmimc4  m,  artsr  m, 

\ 
4.  Just  as  a  goldsmith  takes  apart  a  little 
quantity  of  gold  and  fashions  another — a  newer 
and  better — form,  so  does  the  self  throw  this 
body  away,  or  make  it  senseless,  and  make 
another — a  newer  and  better — form    suited  to 
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v    the  Manes  or  the  celestial  minstrels,  or  the  gods, 
or  Viraj,  or  Hiranyagarbha,  or  other  beings. 

Just  as  a  goldsmith  takes  apart  a  little  quantity 
of  gold  and  fashions  another — a  newer  and  better — 
form  than  the  previous  model,  so  does  the  self — these 
and  the  preceding  words  have  been  explained — again 
and  again  crush  the  five  elements  beginning  with  earth 
and  ending  with  the  ether  that  are  always  ready  at 
hand,  which  have  been  described  in  the  second  chapter 
in  the  passage,  'Brahman  has  but  two  forms' 
(II.  iii.  1),  and  stand  for  the  gold — and  make  another 
— a  newer  and  better — form,  or  body,  suited  to  the 
Manes,  i.e.  fit  for  enjoyments  in  the  world  of  the 
Manes,  or  the  celestial  minstrels,  i.e.  fit  for  their  enjoy- 
ments, or  the  gods,  or  Viraj,  or  Hiranyagarbha,  or 
other  beings,  according  to  its  past  work  and  knowledge. 

All  those  things  which  are  the  limiting  adjuncts 
of  the  self  and  are  styled  its  bonds,  and  connected 
with  which  it  is  considered  identified  with  them,  are 
here  gathered  together  and  pointed  out  in  a  group: 

*T  ST  HVWIcHI  a®   fctyHW?l   JRTJF?:  SU«WJ- 

siqg&r:  srVroq:  <|f%j*A*w  ^i<Jln4t  nwiw  3<t*isj- 

«KT*t  SWpNfa,  TFTOTtt  1TOT  Wife  5   3"q:   Jn^Pr 

*&m  wfo,  qw  im  I   srat  ^ssiy  www 
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1cffg*ra%  dc*Wt  555^,  SJCTJJT  5^  UqRu(M«l4  IfMI 

5.  That  self  is  indeed  Brahman,  as  well  as 
identified  with  the  intellect,  the  Manas  and  the 
vital  force,  with  the  eyes  and  ears,  with  earth, 
water,  air  and  the  ether,  with  fire,  and  what  is 
other  than  fire,  with  desire  and  the  absence  of 
desire,  with  anger  and  the  absence  of  anger,  with 
righteousness  and  unrighteousness,  with  every- 
thing— identified,  as  is  well  known,  with  this 
(what  is  perceived)  and  with  that  (what  is 
inferred).  As  it  does  and  acts,  so  it  becomes; 
by  doing  good  it  becomes  good,  and  by  doing 
evil  it  becomes  evil — it  becomes  virtuous  through 
good  acts  and  vicious  through  evil  acts.  Others, 
however,  say,  '  The  self  is  identified  with  desire 
alone.  What  it  desires,  it  resolves;  what  it 
resolves,  it  works  out;  and  what  it  works  out, 
it  attains.' 

That  self  which  thus  transmigrates  is  indeed 
Brahman,  the  Supreme  Self  that  is  beyond  hunger 
etc.,  as  well  as  identified  with  the  intellect  (Vijfiana- 
maya),  being  noticed  through  it  ;  for  it  has  been  said, 
'Which  is  the  self?  This  infinite  entity  (Purusa)  that 
is  identified  with  the  intellect  and  is  in  the  midst  of  the 
organs,'  etc.  (IV.  iii.  7).  The  self  is  called  Vijfiana- 
maya,  resembling  the  intellect,  because  it  is  conceived 
as  possessing  the  attributes  of  the  intellect,  as  in  the 
passage,  'It  thinks,  as  it  were,  and  shakes,  as  it  were' 
(Ibid.).    Likewise  identified  with  the  Manas,   because 
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of  its  proximity  to  that.  Also  identified  with  the  vital 
force  that  has  the  fivefold  function  ;  for  which  reason 
the  individual  self  is  observed  as  moving,  as  it  were. 
Similarly  identified  with  the  eyes,  when  it  sees  forms. 
Likewise  identified  with  the  ears,  when  it  hears  sounds. 
Thus  as  each  particular  organ  functions,  the  self 
becomes  identified  with  that. 

Similarly,  being  identified  with  the  eyes  and  other 
organs  through  the  intellect  and  vital  force,  the  self 
becomes  identified  with  the  elements  such  as  earth. 
When  a  body  preponderating  in  elements  of  earth  has 
to  be  made,  it  becomes  identified  with  earth. 
Similarly,  when  creating  a  wateiy  body  in  the  world 
of  Varuna  and  so  forth,  it  becomes  identified  with 
water.  Likewise,  when  an  aerial  body  has  to  be  made, 
it  becomes  identified  with  air.  Similarly,  when  making 
an  ethereal  body,  it  is  identified  with  the  ether.  Thus 
when  it  makes  bodies  for  the  gods,  which  preponderate 
in  elements  of  fire,  it  becomes  identified  with  fire.  As 
opposed  to  these,  the  bodies  of  animals,  of  denizens 
of  hell,  of  ghosts,  and  so  forth,  are  composed  of 
materials  other  than  fire  ;  with  regard  to  them  the  text 
says,  identified  with  what  is  other  than  fire.  Similarly, 
being  identified  with  the  body  and  organs,  the  self,  on 
seeing  something  to  be  attained,  forms  the  false  notion 
that  it  has  got  this  one,  and  has  to  get  that  one,  and 
setting  its  heart  on  that,  becomes  identified  with  desire. 
When  on  seeing  evil  in  that  thing  its  longing  for  it 
ceases,  and  the  mind  becomes  serene,  pure  and  calm, 
then  it  becomes  identified  with  the  absence  of  desire. 
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Likewise,  when  that  desire  is  somehow  frustrated,  it 
takes  the  form  of  anger,  and  the  self  becomes  identified 
with  anger.  When  that  anger  is  appeased  by  some 
means,  and  the  mind  becomes  serene  and  peaceful,  it 
is  called  the  absence  of  anger  ;  the  self  becomes  identi- 
fied with  that.  Thus  the  self,  becoming  identified  with 
desire  and  anger  as  well  as  with  the  absence  of  them, 
becomes  identified  with  righteousness  and  unrighteous- 
ness, for  without  desire,  anger,  etc.  the  tendency  to 
righteousness  and  so  forth  cannot  arise.  Witness  the 
Smrti :  'Whatever  action  a  man  does,  is  the  outcome 
of  desire'  (M.  II.  4). 

Being  identified  with  righteousness  and  unright- 
eousness it  becomes  identified  with  everything. 
Everything  is  the  effect  of  righteousness  and  unright- 
eousness: whatever  is  differentiated  js  the  result  of 
these  two.  The  self,  on  attaining  it,  becomes  identi- 
fied with  that.  In  short,  identified,  as  is  well  known, 
with  this,  i.e.  with  objects  that  are  perceived,  and 
therefore  with  that.  'That'  refers  to  imperceptible 
objects  that  are  indicated  only  by  their  perceptible 
effects.  The  mind  has  an  infinite  number  of  thoughts, 
which  cannot  be  definitely  specified  ;  they  are  known 
at  particular  moments  through  their  effects,  which  lead 
us  to  infer  that  this  or  that  particular  thought  is  in 
one's  mind.  Through  that  perceptible  effect — which 
marks  the  identification  of  the  self  with  'this'  or  the 
perceptible — its  remote  or  internal  activity  is  indicated, 
and  it  is  therefore  designated  as  identified  at  present 
with  'that'  or  the  imperceptible.  To  put  it  briefly,  as 
it  habitually  does  and  acts,    so   it    becomes.     'Doing*" 
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refers  to  prescribed  conduct  as  indicated,  for  instance, 
by  injunctions  and  prohibitions,  while  'action'  is  not 
so  prescribed  ;  this  is  the  distinction  between  them. 
By  doing  good  it  becomes  good :  This  amplifies  the 
idea  of  'As  it  does,'  and  by  doing  evil  it  becomes  evil, 
the  idea  of  'As  it  acts.' 

The  use  of  a  suffix  denoting  habit  (in  four  words 
of  the  text)  may  lead  to  a  notion  that  the  identification 
with  good  and  evil  actions  consists  in  intense  associa- 
tion with  them,  not  in  merely  doing  them.  To  remove 
this  it  is  said,  it  becomes  virtuous  through  good  acts 
and  vicious  through  evil  acts.  The  identification  comes 
of  merely  doing  good  and  evil  acts,  and  does  not 
require  habitual  performance.  This  last  only  intensi- 
fies the  identification  ;  this  is  the  difference.  The  long 
and  short  of  it  is,  that  doing  good  and  bad  deeds  under 
the  impulse  of  desire,  anger,  etc.,  is  the  cause  of  the 
Amman's  identification  with  everything,  its  undergoing 
transmigration  and  passing  from  one  body  to  another  ; 
for,  impelled  by  this,  the  self  takes  one  body  after 
another.  Therefore  good  and  bad  deeds  are  the  cause 
of  its  transmigratory  existence.  Scriptural  injunctions 
and  prohibitions  are  directed  to  this.  Herein  lies  the 
utility  of  the  scriptures. 

Others,  other  authorities  on  bondage  and  libera- 
tion, however,  say  :  It  is  true  that  good  and  bad 
deeds  prompted  by  desire  etc.  are  the  cause  of  a 
man's  taking  a  body ;  still  it  is  under  the  influence 
of  desire  that  he  accumulates  these  deeds.  When 
desire  is  gone,  work,  although  present,  does  not  lead 
to  the  accumulation  of  merit  or  demerit.    Even  if  he 
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goes  on  doing  good  and  bad  deeds,  these,  bereft  of 
the  desire,  produce  no  results  ;  therefore  desire  is  the 
root  of  transmigratory  existence.  As  the  Mundaka 
Upanisad  says,  'He  who  longs  for  objects  of  desire, 
making  much  of  them,  is  born  along  with  those  desires 
in  places  where  he  will  realise  them'  (III.  ii.  2). 
Therefore  the  self  is  identified  with  desire  alone.  Its 
identification  with  other  things,  although  it  may  be 
present,  does  not  produce  any  results  ;  hence  the  text 
emphatically  says,  'Identified  with  desire  alone.' 
Being  identified  with  desire,  what  it  desires,  it  resolves. 
That  desire  manifests  itself  as  the  slightest  longing  for 
a  particular  object,  and,  if  unchecked,  takes  a  more 
definite  shape  and  becomes  resolve.  Resolve  is  deter- 
mination, which  is  followed  by  action.  What  it 
resolves  as  a  result  of  the  desire,  it  works  out  by  doing 
the  kind  of  work  that  is  calculated  to  procure  the 
objects  resolved  upon.  And  what  it  works  out,  it 
attains,  i.e.  its  results.  Therefore  desire  is  the  only 
cause  of  its  identification  with  everything  as  well  as  of 
undergoing  transmigration. 

(ft  3  vtoxr:  ,    zmsmrn*-*sm$t 
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6.  Regarding  this  there  is  the  following 
verse:  'Being  attached,  he,  together  with  the 
work,  attains  that  result  to  which  his  subtle  body 
or  mind  is  attached.  Exhausting  the  results  of 
whatever  work  he  did  in  this  life,  he  returns 
from  that  world  to  this  for  (fresh)  work.'  Thus 
does  the  man  who  desires  (transmigrate).  But 
the  man  who  does  not  desire  (never  trans- 
migrates). Of  him  who  is  without  desires,  who  is 
free  from  desires,  the  objects  of  whose  desire  have 
been  attained,  and  to  whom  all  objects  of  desire 
are  but  the  Self — the  organs  do  not  depart. 
Being  but  Brahman,  he  is  merged  in  Brahman. 

Regarding  this  subject  there  is  also  the  following 
verse  :  Being  attached,  i.e.  with  his  desire  for  it 
roused,  he,  the  man  who  transmigrates,  together  with 
the  work  that  he  did  with  attachment  to  its  result, 
attains  that  result  to  which  his  subtle  body  or  mind  is 
firmly  attached,  i.e.  for  which  it  yearns,  since  he  did 
the  work  out  of  a  desire  for  that. — The  mind  is  called 
the  subtle  body,  Linga,  because  it  is  the  principal  part 
of  the  latter  ;  or  the  word  'Linga'  may  mean  a  sign, 
that  which  indicates  the  self. — Therefore,  only  on 
account  of  this  attachment  of  his  mind,  he  attains  the 
result  through  that  action.  This  proves  that  desire  is 
the  root  of  transmigratory  existence.  Hence  a 
knower  of  Brahman  who  has  rooted  out  his  desires 
may  work,  but  it  will  produce  no  (baneful)  result;;  for 
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the  Sruti  says,  'For  one  who  has  completely  attained 
the  objects  of  his  desire  and  realised  the  Self,  all  desires 
•dissolve  in  this  very  life'  (Mu.  III.  ii.  2). 

Further,  exhausting  the  results  of  work — what 
kind  of  work? — whatever  work  he  did  in  this  life,  by 
experiencing  them,  he  returns  from  that  world  to  this 
for  work,  for  work  holds  the  foremost  place  in  this 
"world.  Hence  the  text  says,  'For  work,'  i.e.  to  work 
again.  After  working  again,  he,  owing  to  attachment 
to  results,  again  goes  to  the  next  world,  and  so  on. 
Thus  does  the  man  who  desires  transmigrate.  Since 
it  is  this  man  of  desire  that  transmigrates  thus,  there- 
fore the  man  who  does  not  desire,  does  not  transmigrate 
anywhere. 

It  has  been  said  that  only  the  man  who  is  attach- 
ed to  results  transmigrates.  Since  one  who  has  no 
•desires  cannot  perform  (ritualistic)  work,  the  man 
who    does    not    desire    necessarily    attains    liberation. 

How  does  a  man  cease  to  desire?     He  who  is  without 

desires  is  the  man  who  does  not  desire.     How  is  this 
absence  of  desire  attained?     This  is  being  explained: 

Who  is  free  from  desires,  i.e.  whom  desires  have  left. 

How  do  they  leave?  The  objects  of  whose  desire  have 
been  attained.  How  are  they  attained?  Because  he 
is  one  to  whom  all  objects  of  desire  are  but  the  Self — 
who  has  only  the  Self,  and  nothing  else  separate  from 
It  that  can  be  desired  ;  to  whom  the  Self  alone  exists — 
the  Pure  Intelligence  without  interior  or  exterior, 
entire  and  homogeneous  ;  and  neither  above  nor  below 
nor  in  the  middle  is  there  anything  else  but  the  Self 
to  be  desired.     What  should  a  person  desire  who  has 
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realised:  'When  everything  has  become  the  Self  to 
one,  what  should  one  see,  hear,  think  or  know,  and 
through  what?  For  a  thing  that  is  known  as  other 
than  oneself  may  become  an  object  of  desire.  But 
such  a  thing  does  not  exist  for  the  knower  of  Brah- 
man, the  objects  of  whose  desire  have  all  been  attained. 
He  to  whom  all  objects  of  desire,  being  but  the  Self, 
are  already  attained,  is  alone  free  from  desires,  is 
without  desires,  and  does  not  desire  any  more  ;  hence 
he  attains  liberation.  For  he  to  whom  everything  is 
the  Self,  has  nothing  else  to  desire.  It  is  contra- 
dictory to  say  that  he  has  something  other  than  the 
Self  to  desire,  and  again,  that  to  him  everything  is  the 
Self.  Since  a  man  who  has  realised  his  identity  with 
all  has  nothing  to  desire,  he  cannot  perform  rites. 

Those  who  hold  that  even  a  knower  of  Brahman 
must  perform  rites  in  order  to  avoid  evil,1  cannot  say 
that  to  him  everything  is  the  Self,  for  they  regard  the 
evil  that  they  wish  him  to  avoid  as  different  from  the 
Self.  Whereas  we  call  him  a  knower  of  Brahman  who 
constantly  knows  the  Self  which  is  beyond  hunger  etc. 
and  untouched  by  evil  ;  he  constantly  sees  the  Self 
which  is  beyond  hunger  and  so  forth.  Work  can  never 
touch  him  who  does  not  see  anything  other  than  the 
Self  to  be  avoided  or  received.  But  one  who  is  not  a 
knower  of  Brahman  must  perform  rites  to  avoid  evil. 
Hence  there  is  no  contradiction.     Therefore,  having  no 


1  Due  to  the  non-performance  of  the  regular  rites. 
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desires,   the  person  who  does  not  desire  is  no  more 
born  ;  he  attains  only  liberation. 

Since  the  man  who  does  not  desire  has  no  work 
and  therefore  has  no  cause  to  go  to  the  next  world, 
his  organs  such  as  that  of  speech  do  not  depart  or  go 
up  from  the  body.    That  man  of  realisation  who  has 
attained  all  the  objects  of  his  desire,  since  they  are  but 
the  Self  to  him,  has  become  Brahman  in  this  very  life, 
for  as  an  illustration  of  the  Infinite  Brahman  the  follow- 
ing  form   was   pointed   out:     'That  is   his   form — in 
which  all  objects  of  desire  have  been  attained  and  are 
but  the  Self,  and  which  is  free  from  desires'   (IV.  iii. 
21.)    Now  that  of  which  the  above  is  an  illustration  is 
being  concluded  in  the  words,  'But  the  man  who  does 
not  desire,'  etc.    How  does  such  a  man  attain  libera- 
tion?    This  is  being  stated:    He  who  sees  the  Self,  as 
in  the  state  of  profound  sleep,  as  undifferentiated,  one 
without  a  second,  and  as  the  constant  light  of  Pure 
Intelligence — only  this  disinterested  man  has  no  work 
and  consequently  no  cause  for  transmigration  ;  there- 
fore his  organs  such  as  that  of  speech  do  not  depart. 
Rather  this  man  of  realisation  is  Brahman  in  this  very 
life,  although  he  seems   to    have    a   body.    Being  but 
Brahman,  he  is  merged  in  Brahman.   Because  he  has  no 
desires  that  cause  the  limitation  of  non-Brahmanhood, 
therefore  'being  but  Brahman  he  is  merged  in  Brah- 
man' in  this  very  life,  not  after  the  body  falls.    A 
man  of  realisation,  after  his  death,  has  no  change  of 
condition — something  different  from  what  he  was  in 
life,  but  he  is  only  not  connected  with  another  body. 
This  is  what  is  meant  by  his  becoming   'merged  in 
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Brahman';  for  if  liberation  was  a  change  of  condition, 
it  would  contradict  the  unity  of  the  Self  that  all  the 
Upanisads  seek  to  teach.  And  liberation  would  be  the 
effect  of  work,  not  of  knowledge — which  nobody  would 
desire.  Further,  it  would  become  transitory,  for 
nothing  that  has  been  produced  by  an  action  is  seen  to 
be  eternal,  but  liberation  is  admitted  to  be  eternal,  as 
the  Mantra  says,  '  This  is  the  eternal  glory  (of  a  knower 
of  Brahman),'  etc.  (IV.  iv.  23). 

Moreover,  nothing  but  the  inherent  nature  of  a 
thing  can  be  regarded  as  eternal.  If  liberation  is  the 
nature  of  the  self,  like  the  heat  of  fire,  it  cannot  be  said 
to  be  a  consequence  of  human  activity.  The  heat  or 
light  of  fire  is  surely  not  a  consequence  of  the  activity 
of  fire  ;  it  is  a  contradiction  in  terms  to  say  that  they 
are,  and  yet  that  they  are  the  natural  properties  of  fire. 
If  it  be  urged  that  they  are  an  outcome  of  the  activity 
of  combustion,  the  answer  is,  no,  because  they  depend 
on  manifestation  by  the  removal  of  obstructions  to  one's 
perception.  That  fire  is  manifested  through  its  qualities 
of  heat  and  light  by  the  process  of  combustion  etc.,  is 
due  not  to  the  fire  itselfA  but  to  the  fact  that  those 
qualities,  not  being  connected  with  anybody's  vision, 
were  hidden,  and  are  manifested  when  the  obstructions, 
to  vision  are  removed  by  the  process  of  combustion. 
This  leads  to  the  error  that  the  qualities  of  heat  and 
light  are  produced  by  the  combustion.  If  heat  and 
light  are  not  admitted  as  the  natural  properties  of  fire, 
well  then,  we  shall  cite  as  examples  whatever  be  its 
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natural  properties.  Nobody  can  say  that  things  have 
no  natural  properties  at  all. 

Nor  can  liberation  be  a  mere  negative  something 
— the  cessation  of  bondage,  like  the  breaking  of  fetters, 
for  the  Supreme  Self  is  supposed  to  be  the  only  entity 
that  exists.  As  the  Sruti  says,  '  One  only  without  a 
second  '  (Ch.  VI.  ii.  1.).  And  there  is  no  other  entity 
that  is  bound,  whose  freedom  from  bondage,  as  from 
fetters,  would  be  liberation,  for  we  have  spoken  at 
length  of  the  absence  of  any  other  entity  but  the 
Supreme  Self.1  Therefore,  as  we  have  also  said,  the 
cessation  of  ignorance2  alone  is  commonly  called  libera- 
tion, like  the  disappearance  of  the  snake,  for  instance, 
from  the  rope  when  the  erroneous  notion  about  its 
existence  has  been  dispelled. 

Those  who  hold  that  in  liberation  a  new3  knowl- 
edge and  bliss  are  manifested,  should  explain  what 
they  mean  by  manifestation.  If  it  means  ordinary 
perception  or  the  cognition  of  objects,  they  should  state 
whether  the  knowledge  or  bliss  that  is  manifested  is 
existent  or  non-existent.  If  it  is  existent,  it  is  the  very 
self  of  that  liberated  man  to  whom  it  is  manifested  ; 
hence,  there  being  possibly  no  bar  to  the  perception,  it 
will  always  be  manifest,  and  for  this  reason  it  is  mean- 
ingless to  specify  its  being  manifest  to  the  liberated 
man.  If,  however,  it  is  manifest  only  at  certain  times,* 
then  because  of  the  obstacles  to  its  perception,  it  is 

1  See,  for  instance,  pp.  116,  147,  298. 

2  Which  is  the  cause  of  the  idea  of  bondage. 

3  That  is,  different  from  those  arising  from  sense-contact. 
*  That  is,   in  the  state  of  relative  existence,   being  fre- 
quently obstructed  by  iniquity  etc. 
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different  from  the  self,  and  therefore  there  arises  the 
question  of  its  manifestation  through  some  other  means  ; 
hence  there  will  be  the  necessity  of  these  means  also.1 
But  if  the  knowledge  and  bliss  in  question  have  the 
same  support  as  the  perception,  then,  there  being  no 
possibility  of  obstacles,  they  will  either  be  always 
manifest  or  always  hidden  ;  there  is  no  ■  warrant  for 
conceiving  an  intermediate  stage  between  the  two. 
Now  attributes  that  have  the  same  support,  and  are  a 
part  and  parcel  of  the  same  substance,  cannot  have 
the  relation  of  subject  and  object  to  one  another. 
Besides,  the  entity  that  is  subject  to  transmigration 
before  the  manifestation  of  knowledge  and  bliss,  and 
liberated  after  it,  must  be  different  from  the  Supreme 
Self,  the  eternally  manifest  Knowledge  Absolute,  for 
the  two  are  totally  different  from  each  other,  like  heat 
and  cold  ;  and  if  differences  are  admitted  in  the  Supreme 
Self,  the  Vedic  position  will  be  abandoned. 

Objection  :  If  liberation  makes  no  difference  from 
the  present  state,  it  is  unreasonable  to  make  a  particular 
effort  for  it,  and  the  scriptures  too  become  useless. 

Reply  :  No,  for  both  are  necessary  to  remove  the 
delusion  created  by  ignorance.  Really  there  is  no  such 
distinction  as  liberation  and  bondage  in  the  self,  for  it 
is  eternally  the  same  ;  but  the  ignorance  regarding  it  is 
removed  by  the  knowledge  arising  from  the  teachings 
of  the  scriptures,  and  prior  to  the  receiving  of  these 

1  Which  will  make  liberation  akin  to  relative  existence. 
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teachings,  the  effort  to  attain  liberation  is  perfectly 
reasonable. 

Objection  :  There  will  be  some  difference  in  the 
self  that  is  under  ignorance,  due  to  the  cessation  or 
continuance  of  that  ignorance. 

Reply  :  No  ;  we  have  already  (p.  477)  said  that 
it  is. admitted  to  be  the  creation  of  ignorance,  like  a 
rope,  a  desert,  a  mother-of-pearl  and  the  sky  appear- 
ing as  a  snake,  water,  silver,  and  blue  respectively.  1 

Objection  :  But  there  will  be  some  difference  in 
the  self  due  to  its  being  or  not  being  the  cause  of 
ignorance,  as  in  the  case  of  man  affected  with  the 
eye-disease  called  Timira1  or  free  from  it. 

Reply  :  No,  for  the  Sruti  denies  that  the  Atman 
by  itself  is  the  cause  of  ignorance,  as  in  the  passage, 
'■  It:  thinks,  as  it  were,  and  shakes,  as  it  were  '  (IV. 
itf.  7)  ;  and  the  error  we  call  ignorance  is  due  to  a 
combination  of  diverse  activities.  Another  reason  is 
that  ignorance  is  an  object  witnessed  by  the  self.2  He 
who  visualises  the  error  of  ignorance  as  something 
distinct  from  his  own  self,  like  a  jar  etc.,  is  not  himself 
under  that  error. 

Objection  :  Surely  he  is  under  that  error,  for  one 
feels  that  one  sometimes  has  the  notion,  '  I  do  not 
know,,  I  am  confused.' 

Reply  :  No,  for  that  too  is  distinctly  perceived. 
He  who  distinctly  perceives  a  thing  cannot  surely  be 
said  fo  be  mistaken  about  it ;  it  is  self -contradictory  to 

1  Causing  distorted  vision. 

'Therefore  it  cannot  be  an  integral  part  of  the  subject. 
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s&y  that  he  perceives  it  distinctly,  and  at  the  same 
time,  that  he  is  mistaken  about  it. 

You  say  that  a  person  feels,  '  I  do  not  know,  I 
am  confused  ' :  thereby  you  admit  that  he  visualises  his 
ignorance  and  confusion,  in  other  words,  that  these 
become  the  objects  of  his  experience.  So  how  can  the 
ignorance  and  confusion,  which  are  objects,  be  at  the 
same  time  a  description  of  the  subject,  the  perceiver? 
If,  on  the  other  hand,  they  are  a  description  of  the 
subject,  how  can  they  be  objects  and  be  perceived  by 
•the  subject?  An  object  is  perceived  by  an  act  of  the 
subject.  The  object  is  one  thing,  and  the  subject 
another  ;  it  cannot  be  perceived  by  itself.  Tell  me 
how  under  such  circumstances  the  ignorance  and  con- 
fusion can  be  a  description  of  the  subject.  Moreover, 
a  person  who  sees  ignorance  as  something  distinct— 
perceives  it  as  an  object  of  his  own  cognition — does  not 
regard  it  as  an  attribute  of  the  perceiver,  as  is  the  case 
with  thinness,  colour,  and  so  forth  in  the  body. 
(Similarly  the  effects  of  ignorance  also  are  not  attri- 
butes of  the  self). 

'        Objection :    But    everybody    perceives    pleasure, 
pain,  desire,  effort,  etc.  (as  belonging  to  himself). 

Reply  :  Even  then  the  man  who  perceives  them 
is  admittedly  different  from  them. 

Objection  :  Well,  we  have  referred  to  the  person 
who  says,  '  I  do  not  know  what  you  say,  I  am 
confused.'    What  do  you  say  to  that? 

Reply  :  Let  him  regard  himself  as  ignorant  and 
confused  ;  we,  however,  accept  one  who  sees  like  this 
as  knowing  and  possessed  of  a  clear  perception.  For 
instance,  Vyasa  has  said  that  the  owner  of  the.  field 
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(the  self)  reveals  the  entire  field  (body  and  mind), 
including'  desire.1  And  there  are  hundreds  of  texts 
like  the  following:  '(He  truly  sees  who)  sees  the 
Supreme  Lord  living  the  same  in  all  beings — the 
immortal  Principle  in  the  midst  of  things  perishable  ' 
(G.  XIII.  27).  Therefore  the  Atman  by  itself  has  no 
difference  due  to  bondage  or  liberation,  knowledge  or 
ignorance,  for  it  is  admitted  to  be  always  the  same  and 
homogeneous  by  nature. 

Those,  however,  who,  considering  the  reality  of 
the  self  to  be  different,  reduce  the  scriptures  dealing 
with  bondage  and  liberation  to  mere  plausible  state- 
ments, would  dare  to  find  the  foot  prints  of  birds  in  the 
sky,  to  pull  it  with  their  clenched  hands,  or  to  cover 
it  as  with  a  skin.  But  we  can  do  no  such  thing.  We 
hold  that  it  is  the  definite  conclusion  of  all  the  Upa- 
nisads  that  we  are  nothing  but  the  Atman,  the  Brahman 
that  is  always  the  same,  homogeneous,  one  without  a 
second,  unchanging,  birthless,  undecaying,  immortal, 
deathless  and  free  from  fear.  Therefore  the  statement, 
'  He  is  merged  in  Brahman  '  (this  text),  is  but  a 
figurative  one,  meaning  the  cessation,  as  a  result  of 
knowledge,  of  the  continuous  chain  of  bodies  for  one 
who  has  held  an  opposite  view. 

Transmigration,  which  was  the  thing  that  was 
sought  to  be  explained  by  the  example  of  going  into 
the  waking  and  dream  states,  has  been  described  ;  so 
also  its  causes — knowledge,  work  and  past  experience. 
Those  limiting  adjuncts,  the  elements  comprising  the 
body    and    organs,    surrounded    by    which    the    self 

»  An  adaptation  of  Glta  XJII.  33. 
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experiences  the  transmigratory  existence,  have  also 
been  mentioned.  After  stating,  as  a  prima  facie  view, 
that  their  immediate  causes  are  good  and  bad  deeds, 
the  cause  has  finally  been  decided  to  be  desire.  Having 
described  bondage  and  its  cause  by  showing  that  the 
decision  of  the  Brahmana  on  this  point  agrees  with 
that  of  the  Mantra,  the  Sruti  has  concluded  the  topic 
with  the  words,  '  Thus  does  the  man  who  desires  (trans- 
migrate)' (IV.  iv.  6).  Then  beginning  with,  '  But  the 
man  who  does  not  desire  (never  transmigrates)'  (Ibid.), 
liberation  consisting  in  the  identity  with  all,  which  is 
the  thing  that  was  sought  to  be  explained  by  the 
example  of  the  state  of  profound  sleep,  has  been 
described.  And  the  cause  of  liberation  has  been  stated 
to  be  the  attainment  of  all  objects  of  desire  through 
their  becoming  the  Self.  But  since  this  state  is  un- 
attainable without  Self-knowledge,  the  cause  of  libera- 
tion has  by  implication  been  stated  to  be  the  knowledge 
of  Brahman.  Therefore,  although  desire  has  been  said 
to  be  the  root  of  bondage,  it  is  ignorance  that,  being 
the  opposite  of  what  leads  to  liberation  (knowledge), 
has  virtually  been  stated  to  be  the  cause  of  bondage. 
Here  also  liberation  and  its  means  have  been  dealt 
with  by  the  Brahmana.  To  strengthen  that,  a  Mantra, 
called  Sloka,  is  being  quoted : 

i^r  *nf  sig^P%  sum  Stew  %fc  fsisn;  i 
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&3T    tRTj    ste*  wra%  sstf  ^nftfa  stara 

7.  Regarding  this  there  is  this  verse: 
'When  all  the  desires  that  dwell  in  his  heart 
(mind)  are  gone,  then  he,  having  been  mortal, 
becomes  immortal,  and  attains  Brahman  in  this 
very  body.'  Just  as  the  lifeless  slough  of  a 
snake  is  cast  off  and  lies  in  the  ant-hill,  so  does 
this  body  he.  Then  the  self  becomes  dis- 
embodied and  immortal,  (becomes)  the  Prima 
(Supreme  Self),  Brahman,  the  Light.  '  I  give 
you  a  thousand  (cows),  sir,'  said  Janaka, 
Emperor  of  Videha. 

Regarding  this  very  theme  there  is  this  verse  or 
Mantra:  When  all  the  desires,  forms  of  yearning,  of 
the  knower  of  Brahman  all  the  objects  of  whose  desire 
are  the  Self,  are  gone,  are  destroyed  together  with 
their  root.  That  dwell  in  his  heart,  those  well-known 
desires  concerning  this  and  the  next  life,  viz.  the  desire 
for  children,  wealth  and  worlds,  that  abide  in  the 
intellect  (mind)  of  the  ordinary  man.  Then  he,  having 
been  mortal,  becomes  immortal,  being  divested  of 
desires  together  with  their  root.  It  is  virtually  implied 
that  desires  concerning  things  other  than  the  Self  fall 
under  the  category  of  ignorance,  and  are  but  forms  of 
death.  Therefore,  on  the  cessation  of  death,  the  man 
of  realisation  becomes  immortal.  And  attains  Brah- 
man, the  identity  with  Brahman,  i.e.  liberation,  living 
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in  this  very  body.  Hence  liberation  does  not  require 
such  things  as  going  to  some  other  place.  Therefore 
the  organs  of  a  man  of  realisation  do  not  depart  ;  they 
are  merged  in  their  cause,  the  self,  just  where  they 
are.  As  has  been  said  (III.  ii.  12),  only  their  names 
remain. 

But  how  is  it  that  when  the  organs  have  been 
merged,  and  the  body  also  has  dissolved  in  its  cause, 
the  liberated  sage  lives  in  the  body  identified  with  all, 
but  does  not  revert  to  his  former  embodied  existence, 
which  is  subject  to  transmigration?  The  answer  is 
being  given:  Here  is  an  illustration  in  point.  Just  as 
in  the  world  the  lifeless  slough  of  a  snake  is  cast  off  by 
it  as  no  more  being  a  part  of  itself,  and  lies  in  the  ant- 
hill, or  any  other  nest  of  a  snake,  so  does  this  body, 
discarded  as  non-self  by  the  liberated  man,  who 
corresponds  to  the  snake,  lie  like  dead. 

Then  the  other,  the  liberated  man  identified  with 
all — who  corresponds  to  the  snake — although  he  re- 
sides just  there  like  the  snake,  becomes  disembodied, 
and  is  no  more  connected  with  the  body.  Because 
formerly  he  was  embodied  and  mortal  on  account  of 
his  identification  with  the  body  under  the  influence  of 
his  desires  and  past  work  ;  since  that  has  gone,  he  is 
now  disembodied,  and  therefore  immortal.  Prana 
means  that  which  lives.  It  will  be  said  in  a  succeed- 
ing verse,  '  The  Vital  Force  of  the  vital  force '  (IV.  iv. 
18) :  and  another  Sruti  says,  '  The  mind  (individual 
self),  my  dear,  is  tethered  to  the  Prana  (Supreme  Self).' 
(Ch.  VI.  viii.  2).  From  the  context  and  the  sentence 
also  it  is  clear  that  the  word  '  Prana  '  here  means  the 
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Supreme  Self.  Brahman,  the  same  as  the  Supreme 
Self.  What  is  that?  The  Light  of  Pure  Intelligence, 
the  light  of  the  Atman,  illumined  by  which  the  universe 
gets  its  eye  of  knowledge,  and  beaming  with  intelli- 
gence, remains  unshaken  in  its  path. 

That  wished-for  question  for  the  purpose  of  libera- 
tion, about  which  Yajnavalkya  gave  Janaka  a  boon, 
has  been  elaborately  answered  by  the  Sruti,  taking  the 
form  of  the  story  of  Janaka  and  Yajnavalkya.  It 
deals  with  bondage  and  liberation  together  with  their 
causes,  by  means  of  themes  and  illustrations.  The 
way  of  deliverance  from  relative  existence  has  been 
told  to  all.  Now  the  Sruti  itself  states  that  Janaka 
said  such  and  such  to  compensate  for  the  instructions 
he  had  received.  What  was  it?  'Thus  delivered,  / 
give  you  a  thousand  cows,  sir,  as  a  requital  for  the 
instructions  received,'  said  Janaka,  Emperor  of  Videha. 
Now,  since  the  meaning  of  liberation  has  been  ascer- 
tained, why  does  he  not  offer  himself  as  well  as  the 
empire  of  Videha,  but  merely  give  a  thousand  cows,  as 
when  only  a  part  of  liberation  was  explained?  What 
is  the  idea  behind  it? 

Here  some  say,  Janaka,  who  takes  delight  in 
the  knowledge  of  the  Self,  wants  to  hear  again  through 
Mantras  what  he  has  already  heard  ;  hence  he  does  not 
offer  everything.  He  thinks  he  will  do  it  at  the  end, 
after  he  has  heard  what  he  wants  to  from  Yajnavalkya. 
He  is  afraid  lest,  in  case  he  offers  everything  now,  the 
sage  should  think  that  he  does  not  want  to  hear  any 
more,    and   withhold   the   Mantras.      So   he   gives   a 
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thousand  cows  to  intimate  his  desire  to  hear  more.  All 
this  is  wrong,  for  the  Sruti,  being  trustworthy  author- 
ity, can  never  have  recourse  to  a  subterfuge  like  a 
man.  Besides  there  is  something  more  to  be  explain- 
ed ;  although  liberation,  which  is  attainable  through 
Self-knowledge,  has  been  explained,  a  part  of  the 
latter,  viz.  the  relinquishment  of  desires  that  is  called 
renunciation,  is  yet  to  be  described.  Therefore  the 
view  that  the  Emperor  merely  wishes  to  hear  the 
Mantras  is  not  sound.  A  resort  to  repetition  can  be 
made  only  when  there  is  no  other  way  out,  and  should 
be  avoided  when  there  is  an  alternative  ;  and  we  have 
already  said  (p.  486)  that  renunciation  is  not  a  mere 
eulogy  on  Self-knowledge.  It  may  be  urged  that  in 
that  case  the  Emperor  should  say,  '  (Please  instruct 
me)  further  about  liberation  itself.'  To  this  we  reply: 
The  objection  does  not  hold.  The  Emperor  thinks 
that  renunciation  is  not  a  direct  cause  of  liberation  like 
Self-knowledge  ;  accordingly  it  can  go  in  like  a  sub- 
sidiary act  in  a  sacrifice.1  For  the  Smrti  says,  '  One 
should  give  up  the  body  through  renunciation.'  Even 
if  renunciation  were  a  means  to  liberation,  it  would 
not  necessitate  the  request,  '(Please  instruct  me)  further 
about  liberation  itself,'  because  it  merely  serves  to 
mature  Self-knowledge,  which  is  the  means  of  libera- 
tion. 

1  Pratipatti-harm*.     See  footnote  on  p.  488. 
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8.  Regarding  this  there  are  the  following 
verses:  The  subtle,  extensive,  ancient  way  has 
touched  (been  reached  by)  me.  (Nay)  I  have 
realised  it  myself.  Through  that  sages — the 
knowers  of  Brahman — (also)  go  to  the  heavenly 
sphere  (liberation)  after  the  fall  of  this  body, 
being  freed  (even  while  living). 

Regarding  this  subject,  that  liberation  is  attained 
by  the  knower  of  Brahman  all  the  objects  of  whose 
desire  are  the  Self — a  subject  that  has  been  dealt  with 
by  both  Mantra  and  Brahmana  in  the  preceding  por- 
tion— there  are  the  following  verses  showing  the 
details :  .  The  subtle,  being  difficult  to  comprehend  ; 
extensive,  or  on  account  of  another  reading,  'Vitara,' 
•effectively  leading  to  liberation  ;  ancient  primeval, 
being  revealed  by  the  eternal  Srutis,  not  modern  like 
the  misleading  paths  emanating  from  the  intellect  of 
the  logicians  ;  way,  the  path  of  knowledge  that  con- 
duces to  liberation  ;  has  touched  me,  i.e.  has  been 
reached  by  me.  That  which  is  attained  by  somebody 
is  connected  with  him  as  if  it  touched  him  ;  hence  the 
path  of  liberation  consisting  in  the  knowledge  of 
Brahman,  having  been  attained  by  me,  is  said  to  have 
touched  me.  J  have  not  merely  attained  it,  but  have 
realised  it  myself.  Realisation  (Anuvedana)  is  that 
attainment  which,  as  knowledge  ripens,  culminates  in 
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the '  ultimate  results,  as  eating  culminates  in  satiety. 
In  the  previous  clause  only  a  contact  with  knowledge 
is  meant.    This  is  the  difference. 

Objection :  Is  this  seer  of  the  Mantras  the  only 
person  who  has  achieved  the  result  of  the  knowledge 
of  Brahman,  and  has  none  else  done  it,  so  that  he 
asserts,  'I  have  realised  it  myself? 

Reply  :    There  is  nothing  wrong  in  it.    It    is    a 
eulogy  on  the  knowledge  of  Brahman,  inasmuch  as  its 
result  is  unique — it  is  subjective.    Such  indeed  is  Self- 
knowledge:  it  gives  one  the  conviction  that  one  is 
completely  blessed,  and  it  requires  no  other  witness 
than  the  testimony  of  one's  own  experience  ;  so  what 
can  be  better  than  this?     Thus  it  is  a  glorification  of 
the  knowledge  of  Brahman  ;  not  that  no  other  knower 
of  Brahman  attains  that  result.     For  the  Sruti  says, 
'Whoever  among  the  gods  (knew  It  also  became  That)' 
(I.  iv.  10),  which  shows  that  the  knowledge  of  Brahman 
is  accessible  to  all.     This  is  expressed  by  the  text: 
Through    that   path   of   the   knowledge   of   Brahman 
sages,    men   of    illumination,    i.e.    other   knowers   of 
Brahman  also,  go  to  the  heavenly  sphere,  or  liberation, 
which  is  the  result  of  the  knowledge  of  Brahman — 
'  Heavenly  sphere  '  generally  means  heaven,  the  abode 
of  the  gods,  but  here  from  the  context  it  means  libera- 
tion—after  the  fall  of  this   body,    being  freed  even 
while  living. 

dfc<!>U$!gd  story 

ft^s*  *fef  sstfor  «r  i 
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9.  Some  speak  of  it  as  white,  others  as  blue, 
grey,  green,  or  red.  This  path  is  realised  by  a 
Brahmana  (knower  of  Brahman).  Any  other 
knower  of  Brahman  who  has  done  good  deeds 
and  is  identified  with  the  Supreme  Light,  (also) 
treads  this  path. 

Seekers  after  liberation  are  at  variance  regarding 
this  path  leading  to  liberation.  How?  Some  aspirants 
speak  of  it  as  white,  pure  or  limpid,  others  as  blue, 
others  as  grey,  green,  or  red,  according  to  their 
experience.  In  reality,  however,  they  are  the  nerves 
Susumna  and  so  forth,  filled  with  phlegm  and  other 
liquids,  for  they  have  been  mentioned  in  the  words, 
'(Filled)  with  white,  blue,  grey,'  etc.  (IV.  iii.  20).  Or 
they  consider  the  sun  to  be  this  path  of  liberation, 
because  of  the  reference  in  another  Sruti,  'He  is  white, 
he  is  blue,'  etc.  (Ch.  VIII.  vi.  1).  Besides,  the  path- 
•of  realisation  cannot  have  any  colour,  white  or  any 
other.  In  either  case  these  white  and  other  colours 
refer  to  some  other  path  than  that  of  knowledge  of 
Brahman,  which  is  the  one  under  consideration. 

It  may  be  urged  that  the  word  '  white  '  refers  to  - 
the  pure  monistic  path.  To  this  we  reply:  Not  so, 
for  it  is  enumerated  along  with  the  words,  '  blue,' 
'  yellow,'1  etc.,  denoting  colour.  The  white  and  other 
paths  that  the  Yogins  designate  as  the  paths  of  libera- 
tion, are  not  really  such,  for  they  fall  within  the  range 
of  relative  existence.  They  merely  lead  to  the  world  of 
Hiranyagarbha  and  so  on,  for  they  relate  to  the  exit 

1  This  word  does  not  occur  is  the  above  text. 
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through  particular  parts  of  the  body :  '  Through  the 
eye,  or  through  the  head,  or  through  any  other  part  of 
the  body  '  (IV.  iv.  2).  Therefore  the  path  of  liberation 
is  the  absorption  of  the  body  and  the  organs  such  as 
the  eye  in  this  very  life,  like  the  going  out  of  a  lamp — 
when  transmigration  is  impossible,  owing  to  the  exhaus- 
tion of  all  desires  through  their  attainment  by  the 
transformation  of  all  objects  of  desire  as  the  Self.  This 
path  of  knowledge  is  realised  by  a  Brdhmana  who  has 
given  up  all  his  desires,  and  become  one  with  the 
Supreme  Self.  Any  other  knower  of  Brahman  also 
treads  this  path  of  the  knowledge  of  Brahman.  What 
kind  of  knower  of  Brahman?  Who  first  of  all  has 
done  good  deeds  and  then  given  up  the  desire  for 
children  etc.,  and  is  identified  with  the  Supreme  Light 
— by  connecting  himself  with  the  Light  of  the  Supreme 
Self,  is  metamorphosed  into  that,  that  is,  has  become 
the  Atman  in  this  very  life.  Such  a  knower  of  Brah- 
man treads  this  path. 

One  who  combines  good  work  with  knowledge  is 
not  meant  here,  for  we  have  said  that  these  are  contra- 
dictory. The  Smrti  too  says,  '  Salutation  to  that 
Embodiment  of  Liberation  whom  serene  monks,  fear- 
less about  rebirth,  attain  after  the  cessation  of  the 
effects  of  their  good  and  bad  deeds  '  (Mbh.  XII.  xlvi. 
56).  There  is  also  the  exhortation  to  relinquish  merit 
and  demerit:  '  Give  up  doing  good  and  evil '  (Mbh. 
XII.  cccxxxvii.  40).  And  there  are  the  following 
Smrti  passages:  '  The  gods  consider  him  a  knower  of 
Brahman  who  has  no  desires,  who  undertakes  no  irork, 
who  does  not  salute  or  praise  anybody,  and  whose 
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work  has  been  exhausted,  but  who  himself  is  un- 
changed' (Mbh.  XII.  cclxix.  34),  and  'For  a  knower 
of  Brahman  there  is  no  wealth  comparable  to  unity, 
sameness,  truthfulness,  virtue,  steadfastness,  non- 
injury, candour,  and  withdrawal  from  all  activities  ' 
(Mbh.  XII.  clxxiv.  37).  Here  also  the  Sruti,  a  little 
further  on,  after  giving  the  reason  why  work  will  be 
unnecessary,  in  the  passage,  '  This  is  the  eternal  glory 
of  a  knower  of  Brahman:  it  neither  increases  nor 
decreases  through  work  '  (IV  iv.  23),  will  advise  the 
giving  up  of  all  activities  in  the  words,  '  Therefore  he 
who  knows  it  as  such  becomes  self -controlled,  calm,' 
etc.  .  (Ibid.).  Therefore  the  clause,  '  Who  has  done 
good  deeds,'  should  be  explained  as  we  have  done. 
Or  the  sentence  may  mean:  The  knower  of  Brahman 
who  treads  this  path  is  a  doer  of  good  deeds  and  a 
Yogin  who  has  controlled  his  senses.1  Thus  it  is  a 
eulogy  on  the  knowledge  of  Brahman.  A  doer  of  good 
and  a  Yogin  of  this  type  are  considered  highly  fortunate 
people  in  the  world.  Hence  these  two  epithets  serve 
to  glorify  the  knower  of  Brahman.2 

10.  Into  blinding  darkness  (ignorance) 
enter    those    who    worship    ignorance     (rites). 

1  Through  meditation  on  the  Dahara  (the  ether  In  the 
heart)  etc.,  and  attained  extraordinary  powers.  This  is 
Anandagiri's  explanation  of  the  word  'Taijasa.'  'Tejas' 
according  to  him  means  the  organs. 

2  By  describing  him  as  being  of  equal  status  to  the  other 
two. 
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Into  greater  darkness,  as  it  were,  than  that 
enter  those  who  are  devoted  to  knowledge  (the 
ceremonial  portion  of  the  Vedas).1 

Into  blinding  darkness,  i.e.  darkness  that  obstructs 
one's  vision,  or  ignorance  that  regulates  transmigra- 
tion, enter  those  who  worship,  i.e.  follow  ignorance, 
the  opposite  of  knowledge,  i.e.  work  consisting  of  ends 
and  means,  in  other  words,  those  who  practise  rites. 
Into  greater  darkness,  as  it  were,  than  even  that  enter 
those  who  are  devoted,  or  attached,  to  knowledge,  that 
portion  of  the  Vedas  which  deals  with  things  that  are 
the  outcome  of  ignorance,  i.e.  the  ritualistic  portion, 
in  other  words,  those  who  disregard  the  teachings  of 
the  Upanisads,  saying  that  that  portion  alone  which 
deals  with  the  injunctions  and  prohibitions  is  the 
Vedas,  and  there  is  none  other. 

3R5?t  nrn  ^  star  3F#r  gmgrfar:  i 

?lt^  flcqifa«b'a*cqfe£iqt5%*ft  spit:  II  U  II 

II.  Miserable  are  those  worlds  enveloped  by 
(that)  blinding  darkness  (ignorance).  To  them, 
after  death,  go  those  people  who  are  ignorant 
and  unwise. 

What  is  the  harm  if  they  enter  into  the  darkness 
that  obstructs  one's  vision?  This  is  being  answered: 
Miserable  are  those  worlds  enveloped  by  that  blinding 
darkness  which  obstructs  one's  vision;  that  is,  they 
are  the  province  of  that  darkness  of  ignorance.  To 
them,  after  death,  go — who? — those  people  who  are 
ignorant.    The  word  'people'  means  common  folk,  or 

1  Same  as  verse  9  of  the  Isavasya  Upanisad. 
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those  subject  to  repeated  births.  Will  only  ignorance 
in  general  take  one  there?  No,  they  must  be  unwise 
(Abudh)  too.  The  word  is  formed  from  the  root 
'budh,'  meaning,  to  know,  by  the  addition  of  the 
suffix  'kvip';  that  is,  devoid  of  the  knowledge  of  the 
Self. 

12.  If  a  man  knows  the  Self  as  '  I  am  this,' 
then  desiring  what  and  for  whose  sake  will  he 
suffer  in  the  wake  of  the  body  ? 

If  a  man,  one  in  a  thousand,  knows  the  Self, 
which  is  his  own  as  well  as  the  Supreme  Self,  which 
knows  the  desires  of  all  beings,  which  is  in  the  heart 
(intellect),  and  is  beyond  the  attributes  of  hunger  etc. 
The  word  'if  shows  the  rarity  of  Self-knowledge. 
Knows  how?  As  'I  am  this'  Supreme  Self,  the  witness 
of  the  perception  of  all  beings,  which  has  been 
described  as  'Not  this,  not  this,'  and  so  on,  than  which 
there  is  no  other  seer,  hearer,  thinker  and  knower, 
which  is  always  the  same  and  is  in  all  beings,  and 
which  is  naturally  eternal,  pure,  enlightened  and  free; 
desiring  what  other  thing,  of  the  nature  of  a  result, 
distinct  from  his  own  Self,  and  for  whose  sake,  for  the 
need  of  what  other  person  distinct  from  himself :  Since 
he  as  the  Self  has  nothing  to  wish  for,  and  there  is 
none  other  than  himself  for  whose  sake  he  may  wish 
it,  he  being  the  Self  of  all,  therefore  desiring  what  and 
for  whose  sake  will  he  suffer  in  the  wake  of  the  body 
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— deviate  from  his  nature,  or  become  miserable,  follow- 
ing the  misery  created  by  his  limiting  adjunct,  the 
body,  i.e.  imbibe  the  afflictions  of  the  body?  For  this 
is  possible  for  the  man  who  does  not  see  the  Self  and 
consequently  desires  things  other  than  It.  He  struggles 
desiring  something  for  himself,  something  else  for  his 
son,  a  third  thing  for  his  wife,  and  so  on,  goes  the 
round  of  births  and  deaths,  and  is  diseased  when  his 
body  is  diseased.  But  all  this  is  impossible  for  the 
man  who  sees  everything  as  the  Self.  This  is  what 
the  Sruti  says. 

13.  He  who  has  realised  and  intimately 
known  the  Self  that  has  entered  this  perilous 
and  inaccessible  place  (the  body),  is  the  maker 
of  the  universe,  for  he  is  the  maker  of  all,  (all 
is)  his  Self,  and  he  again  is  indeed  the  Self 
(of  all). 

Further,  he,  the  knower  of  Brahman,  who  has 
realised  and  intimately  known  the  Self — how? — known 
himself  as  the  innermost  Self,  as  'I  am  the  Supreme 
Brahman,'  the  Self  that  has  entered  this  place  (the 
body)  which  is  perilous,  beset  with  numerous  dangers, 
and  inaccessible  with  hundreds  and  thousands  of 
obstacles  to  enlightenment  through  discrimination — 
this  knower  of  Brahman  who  has   realised  this  Self 
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through  intuition  is  the  maker  of  the  universe.  How? 
Is  it  only  in  name?  This  is  being  answered:  No,  not 
in  name  merely,  for  he  is  the  maker  of  all :  He  is  not 
such  under  the  influence  of  any  extraneous  agency. 
What  then?  All  is  his  Self.  Is  the  Self  something 
different  from  him?  The  answer  is:  He  again  is  indeed 
the  Self  (Loka).  The  word  'Loka'  here  means  the 
Self.  That  is  to  say,  all  is  his  Self,  and  he  is  the  Self 
of  all.  This  innermost  Self  which  has  entered  this 
body,  beset  with  dangers  and  inaccessible,  and  which 
the  knower  of  Brahman  realises  through  intuition,  is 
not  the  individual  self,  but  the  Supreme  Self,  because 
It  is  the  maker  of  the  universe,  the  Self  of  all,  and  all 
is  Its  Self.  One  should  meditate  upon  one's  identity 
with  the  Supreme  Self,  the  one  only  without  a  second : 
This  is  the  gist  of  the  verse. 

TOST  ?F?fte*!T  fbfal*dJ*<4H,, 

3t$?ft  swbfifwfcr  ll  *«  II 

14.  Being  in  this  very  body  we  have  some- 
how known  that  (Brahman).  If  not,  (I  should 
have  been)  ignorant,  (and)  great  destruction 
(would  have  taken  place).  Those  who  know  It 
become  immortal,  while  others  attain  misery 
alone. 

Further,  being  in  this  very  body,  so  full  of  dangers, 
i.e.  being  under  the  spell  of  the  long  sleep  of  ignor- 
ance, we  have  somehow  known  that  Brahman  which 
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is  under  consideration  as  our  own  self  ;  oh,  blessed 
are  we — this  is  the  idea.  If  we  had  not  known  that 
Brahman  which  we  have  known,  I  should  have  been 
ignorant  (Avedi).  'Vedi'  is  one  who  has  knowledge  ; 
hence  'Avedi'  means  ignorant.  The  shortening  of  the 
last  vowel  does  not  affect  the  meaning.  What  harm 
would  there  have  been  had  I  been  ignorant?  Great,  of 
infinite  magnitude  ;  destruction,  consisting  in  births, 
deaths,  etc.,  would  have  taken  place.  Oh,  blessed  are 
we  that  we  have  been  saved  from  this  great  destruction 
by  knowing  Brahman,  the  one  without  a  second  ;  this 
is  the  idea.  As  we  have  escaped  this  great  destruction 
by  knowing  Brahman,  so  those  who  know  It  become 
immortal,  while  those  others,  people  other  than  the 
knowers  of  Brahman,  who  do  not  thus  know  Brahman, 
attain  misery  alone,  consisting  in  births,  deaths,  etc. 
That  is  to  say,  the  ignorant  never  escape  from  them, 
for  they  regard  misery  itself  (the  body)  as  the  Self. 

15.  When  a  man  after  (receiving  instruc- 
tions from  a  teacher)  directly  realises  this 
effulgent  Self,  the  Lord  of  all  that  has  been 
and  will  be,  he  no  longer  wishes  to  hide  himself 
from  it. 

But  when  a  man,  somehow  meeting  a  highly 
merciful  teacher  and  receiving  his  grace,  afterwards 
directly   realises    this   effulgent    (Deva)   Self,    or,   the 
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Seif  that  bestows  on  all  the  respective  results  of  their 
deeds,  the  Lord  of  all  that  has  been  and  will  be,  i.e. 
of  the  past,  present  and  future,  he  no  longer  wishes 
particularly  to  hide  himself  from  It,  this  Lord.  Every- 
one who  sees  diversity  wishes  to  hide  himself  from 
God.  But  this  man  sees  unity,  hence  he  is  not  afraid 
of  anything.  Therefore  he  does  not  want  to  hide  him- 
self any  more.  Or  the  meaning  may  be:  When  he 
directly  realises  the  effulgent  Lord  as  identical  with  his 
own  self,  he  no  longer  blames  anybody,  for  he  sees  all 
as  his  self,  and  for  that  reason  whom  should  he 
blame  ? 

16.  Below  which  the  year  with  its  days 
rotates,  upon  that  immortal  Light  of  all  lights 
the  gods  meditate  as  longevity. 

Also,  below  which  Lord,  i.e.  in  a  different  category 
from  it,  the  year,  representing  time  which  limits  every- 
thing that  is  born,  with  its  own  parts,  the  days  and 
nights,  rotates,  occupies  a  lower  position  without  being 
able  to  limit  It — upon  that  immortal  Light  of  all  lights, 
which  is  the  revealer  of  even  such  luminaries  as  the 
sun,  thz  gods  meditate  as  longevity.  Things  other  than 
that  perish,  but  not  this  Light,  for  it  is  the  longevity 
of  all.  Because  the  gods  meditate  upon  this  Light 
through  its  attribute  of  longevity,  therefore  they  are 
long-lived.  Hence  one  who  desires  a  long  life  should 
meditate  upon  Brahman  through  Its  attribute  of 
longevity. 
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17.  That  in  which  the  five  groups  of  five 
and  the  (subtle)  ether  are  placed,  that  very 
Atman  I  regard  as  the  immortal  Brahman. 
Knowing  (Brahman)  I  am  immortal. 

Moreover,  that  Brahman  in  which  the  five  groups 
of  five,  the  celestial  minstrels  etc.,  who  are  five  in 
number,  viz.  the  celestial  minstrels,  the  Manes,  the 
gods,  the  Asuras  and  the  Raksasas — or  the  four  castes 
with  the  Candalas  as  the  fifth — and  the  ether  called 
the  Undifferentiated,  which  pervades  the  Sutra,  are 
placed — it  has  been  said,  'By  this  Immutable,  O  Gargi, 
is  the  (unmanifested)  ether  pervaded'  (III.  viii.  n) — 
that  very  Atman  I  regard  as  the  immortal  Brahman. 
I  do  not  consider  the  Self  as  different  from  that.  What 
then  is  it?  Knowing  Brahman,  /  am  immortal.  I  was 
mortal  only  through  ignorance.  Since  that  is  gone, 
I,  the  knowing  one,  am  indeed  immortal. 

sftaw  sftef  jR^ft  ^  iwf  rag:  1 
^  rafe^gagi  g^T*wran  n  \t  11 

18.  Those  who  have  known  the  Vital  Force 
of  the  vital  force,  the  Eye  of  the  eye,  the  Ear  of 
the  ear,  and  the  Mind  of  the  mind,  have  realised 
the  ancient,  primordial  Brahman. 

Further  it  is  by  being  revealed  by  the  light  of 
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the  Atman  that  is  Pure  Intelligence,  its  own  Self,  that 
the  vital  force  functions  ;  therefore  It  is  the  Vital  Force 
of  the  vital  force.  Those  who  have  known  the  Vital 
Force  of  the  vital  force,  as  also  the  Eye  of  the  eye, 
the  Ear  of  the  ear :  The  eye  and  the  other  organs 
receive  their  powers  of  vision  and  so  forth  only  by 
being  inspired  by  the  energy  of  Brahman  ;  by  them- 
selves, divested  of  the  light  of  the  Atman  that  is  Pure 
Intelligence,  they  are  like  wood  or  clods  of  earth  ;  and 
the  Mind  of  the  mind — in  other  words,  those  who  have 
known  the  Self  not  as  a  sense-object,  but  as  the  inner- 
most Self  whose  existence  is  inferred  from  the  functions 
of  the  eye  etc.,  have  realised,  known  with  certainty, 
the  ancient  or  eternal,  and  primordial  Brahman  ;  for 
the  Mundaka  Upanisad  says,  'That  which  the  knowers 
of  the  Self  realise'  (II.  ii.  19). 

19.  Through  the  mind  alone  (It)  is  to  be 
realised.  There  is  no  difference1  whatsoever  in 
It.  He  goes  from  death  to  death,  who  sees 
difference,  as  it  were,  in  It. 

The  means  of  the  realisation  of  that  Brahman  is 
being  described.  Through  the  mind  alone,  purified 
by  the  knowledge  of  the  supreme  Truth,  and  in 
accordance  with  the  instructions  of  the  teacher,  (It) 
is  to  be  realised.  There  is  no  difference  whatsoever  in 
It,  Brahman,  the  object  of  the  realisation.    Although 

1  Separateness  or  diversity. 
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there  is  no  difference,  one  superimposes  it  through 
ignorance.  He  gdes  from  death  to  death.  Who?  Who 
sees  difference,  as  it  were,  in  It.  That  is  to  say,  really 
there  is  no  duality  apart  from  the  superimposition  of 
ignorance. 

20.  It  should  be  realised  in  one  form  only, 
(for)  It  is  unknowable  and  eternal.  The  Self  is 
taintless,  beyond  the  (subtle)  ether,  birthless, 
infinite  and  constant. 

Since  It  is  such,  therefore  It  should  be  realised  in 
one  form  only,  viz.  as  homogeneous  Pure  Intelligence, 
without  any  break  in  it,  like  the  ether  ;  for  It,  this 
Brahman,  is  unknowable,  owing  to  the  unity  of  every- 
thing (in  Brahman).  One  is  known  by  another  ;  but 
It  is  one,  hence  unknowable.  Eternal,  unchangeable, 
or  immovable.  It  may  be  objected:  Surely  this  is 
contradictory — to  say  that  It  is  unknowable,  and  also 
that  It  is  known  ;  'It  is  known,'  means,  that  It  is 
cognised  by  the  means  of  knowledge,  and  'unknowable' 
is  the  denial  of  that.  To  this  we  reply :  It  is  all  right, 
for  only  this  much  is  denied  that  It,  like  other  things, 
is  known  by  any  other  means  than  scriptural  evidence. 
Other  things  are  cognised  by  the  ordinary  means 
independent  of  scriptural  evidence  ;  but  the  truth  of 
the  Self  cannot  thus  be  known  by  any  other  means  of 
knowledge  but  that.  The  scriptures  too  describe  It 
merely  by  the  negation  of  the  activities  of  the  subject, 
the  evidences  of  knowledge,  and  so  on,  in  such  terms 
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as  these:  When  everything  is  the  Self,  what  should 
one  see,  .  .  .  know,  and  through  wkat?1 — and  not  by 
resorting  to  the  usual  function  of  a  sentence  in  which 
something  is  described  by  means  of  names.  Therefore 
even  in  the  scriptures  the  Self  is  not  presented  like 
heaven  or  Mount  Meru,  for  instance,  for  it  is  the  very 
Self  of  those  that  present  it.  A  presentation  by  some- 
one has  for  its  object  something  to  be  presented,  and 
this  is  possible  only  when  there  is  difference. 

The  knowledge  of  Brahman  too  means  only  the 
cessation  of  the  identification  with  extraneous  things 
(such  as  the  body).  The  relation  of  identity  with  It 
has  not  to  be  directly  established,  for  it  is  already 
there.  Everybody  always  has  that  identity  with  It, 
but  it  appears  to  be  related  to  something  else.  There- 
fore the  scriptures  do  not  enjoin  that  identity  with 
Brahman  should  be  established,  but  that  the  false 
identification  with  things  other  than  That  should  stop. 
When  the  identification  with  other  things  is  gone,  that 
identity  with  one's  own  Self  which  is  natural,  becomes 
isolated  ;  this  is  expressed  by  the  statement  that  the  Self 
is  known.  In  Itself  It  is  unknowable — not  compre- 
hended through  any  means.  Hence  both  statements 
are  consistent. 

The  Self  is  taintless,  i.e.  free  from  the  impurities 
of  good  and  evil,  beyond  the  ether,  subtler,  or  more 
pervasive,  than  even  the  unmanifested  ether,  birthless 
— the  negation  of  birth  implies  that  of  the  five  succeed- 
ing changes3  of  condition  also,  for  these  originate  from 

1  An  adaptation  of  II.  iv.   14  and  IV.  v.   15. 

2  According  to  Yaska  a  thing  comes  into  being,   exists, 
grows,   begins  to  decline,   decays  and  dies. 
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birth — infinite,  vaster  than  anything  else,  and  constant, 
indestructible. 

<&fa  sfrct  fiNrw  asirf  f^fei  sngw:  i 

21.  The  intelligent  aspirant  after  Brahman, 
knowing  about  this  alone,  should  attain  intuitive- 
knowledge.  (He)  should  not  think  of  too  many 
words,  for  it  is  particularly  fatiguing  to  the  organ 
of  speech. 

The  intelligent  aspirant  after  Brahman,  knowing 
about  this  kind  of  Self  alone,  from  the  instructions  of 
a  teacher  and  from  the  scriptures,  should  attain  intui- 
tive knowledge  of  what  has  been  taught  by  the  teacher 
and  the  scriptures,  so  as  to  put  an  end  to  all  question- 
ing— i.e.  practise  the  means  of  this  knowledge,  viz. 
renunciation,  calmness,  self-control,  withdrawal  of  the 
senses,  fortitude  and  concentration.  (He)  should  not 
think  of  too  many  words.  This  restriction  on  too- 
many  words  implies  that  a  few  words  dealing  ex- 
clusively with  the  unity  of  the  Self  are  permissible. 
The  Mundaka  Upanisad  has  it:  'Maditate  upon  the 
Self  with  the  help  of  the  syllable  Om'  (II.  ii.  6),  and 
'Give  up  all  other  speech'  (II.  ii.  5).  For  it,  this 
thinking  of  too  many  words,  is  particularly  fatiguing 
to  the  organ  of  speech. 
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3*ni&  rW?T:  II  3*  II 

22.  That  great,  birthless  Self  which  is  identi- 
fied with  the  intellect  and  is  in  the  midst  of  the 
organs,  lies  in  the  ether  that  is  within  the  heart. 
It  is  the  controller  of  all,  the  lord  of  all,  the 
ruler  of  all.  It  does  not  become  better  through 
good  work  nor  worse  through  bad  work.  It  is 
the  lord  of  all,  It  is  the  ruler  of  all  beings,  It  is 
the  protector  of  all  beings.  It  is  the  bank  that 
serves  as  the  boundary  to  keep  the  different 
worlds  apart.     The  Brahmanas  seek  to  know 
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It  through  the  study  of  the  Vedas,  sacrifices, 
charity,  and  austerity  consisting  in  a  dispas- 
sionate enjoyment  of  sense-objects.  Knowing 
It  alone  one  becomes  a  sage.  Desiring  this 
world  (the  Self)  alone  monks  renounce  their 
homes.  This  is  (the  reason  for  it) :  The  ancient 
sages,  it  is  said,  did  not  desire  children  (think- 
ing), '  What  shall  we  achieve  through  children, 
we  who  have  attained  this  Self,  this  world 
(result).'  They,  it  is  said,  renounced  their 
desire  for  sons,  for  wealth  and  for  the  worlds, 
and  lived  a  mendicant  life.  That  which  is  the 
desire  for  sons  is  the  desire  for  wealth,  and  that 
which  is  the  desire  for  wealth  is  the  desire  for 
the  worlds,  for  both  these  are  but  desires.  This 
self  is  That  which  has  been  described  as  '  Not 
this,  not  this.'  It  is  imperceptible,  for  It  is  never 
perceived;  undecaying,  for  It  never  decays; 
unattached,  for  It  is  never  attached;  unfettered 
— It  never  feels  pain,  and  never  suffers  injury. 
(It  is  but  proper)  that  the  sage  is  never  over- 
taken by  these  two  thoughts,  '  I  did  an  evil  act 
for  this, '  and  '  I  did  a  good  act  for  this.  '  He 
conquers  both  of  them.  Things  done  or  not 
done  do  not  trouble  him. 

Bondage  and  liberation  together  with  their  causes 
have  been  described  by  the  preceding  portion  consist- 
ing of  the  Mantras  as  well  as  the  Brahmana.  The 
nature  of  liberation  has  again  been  elaborately  set  forth 
by  the  quotation  of  verses.  Now  it  has  to  be  shown 
how  the  whole  of  the  Vedas  is  applicable  to  this  sub- 
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ject  of  the  Self  ;  hence  the  present  paragraph  is  intro- 
duced. By  recapitulating  the  topic  of  Self-knowledge 
with  its  results  in  the  way  it  has  been  dealt  with  in 
this  chapter,  it  is  sought  to  show  that  the  entire  Vedas, 
except  the  portion  treating  of  ceremonies  having 
material  ends,  are  applicable  to  this.  Hence  the 
words,  'That  great,'  etc.,  recapitulating  what  has  been 
stated.  That  refers  to  something  already  mentioned. 
What  is  it?  It  is  pointed  out  by  the  words,  'Which 
is  identified  with  the  intellect,'  etc.,  which  are  intended 
to  preclude  any  reference  to  the  Self  just  mentioned 
(verse  20).  Which  one  is  meant  then?  The  answer 
is:  Which  is  identified  with  the  intellect  and  is  in  the 
midst  of  the  organs.  The  passage  is  quoted  for  settling 
the  doubt,  for  at  the  beginning  of  Janaka's  questions 
it  has  been  stated,  'Which  is  the  self? — This  (infinite 
entity)  that  is  identified  with  the  intellect  and  is  in  the 
midst  of  the  organs,'  etc.  (IV.  iii.  7).  The  idea  is  this: 
By  the  demonstration  of  desire,  work  and  ignorance 
as  attributes  of  the  1  non-Self ,  the  self-effulgent  Atman 
that  has  been  set  forth  in  the  passage  in  question  is 
here  freed  from  them  and  transformed  into  the 
Supreme  Self,  and  it  is  emphatically  stated,  'It  is  the 
Supreme  Self,  and  nothing  else';  it  is  directly  spoken 
of  as  the  great,  birthless  Self.  The  words,  'Which  is 
identified  with  the  intellect  and  is  in  the  midst  of  the 
organs,'  have  been  already  explained  and  have  the 
.same  meaning  here.  Lies  in  the  ether  that  is  within 
the  lotus  of  the  heart,  the  ether  (AkaSa)  that  is  the  seat 
•of  the  intellect.  The  Atman  lives  in  that  ether  con- 
taining the  intellect.    Or  the  meaning  may  be  that  the 
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individual  self  in  the  state  of  profound  sleep  dwells  in 
that  unconditioned  Supreme  Self,  called  Akasa,  which 
is  its  very  nature.  This  has  been  explained  in  the 
second  chapter  by  way  of  answer  to  the  question, 
'Where  was  it  then?'  (II.  i.  16). 

It  is1  the  controller  of  all,  Hiranyagarbha,  Indra, 
and  the  rest,  for  all  live  under  It.  As  has  been  said, 
'Under  the  mighty  rule  of  this  Immutable  (0  Gargi),' 
etc.  (III.  viii.  9).  Not  only  the  controller,  but  the 
lord  of  all,  Hiranyagarbha,  Indra  and  others.  Lord- 
ship may  sometimes  be  due  to  birth,  like  that  of  a 
Prince  over  his  servants,  although  they  are  stronger 
than  he.  To  obviate  this  the  text  says,  the  ruler  of 
all,  the  supreme  protector,  i.e.  independent,  not  sway- 
ed by  ministers  and  other  servants  like  a  Prince.  The 
three  attributes  of  control  etc.  are  interdependent. 
Because  the  Self  is  the  ruler  of  all,  therefore  It  is  the 
lord  of  all,  for  it  is  well  known  that  one  who  protects 
another  as  the  highest  authority,  wields  lordship  over 
him  ;  and  because  It  is  the  lord  of  all,  therefore  It  is 
the  controller  of  all.  Further  It,  the  infinite  entity 
identified  with  the  intellect,  the  light  within  the  heart 
(intellect),  being  one  with  the  Supreme  Self,  does  not 
become  better,  or  improve  from  the  previous  state  by 
the  accession  of  some  attributes,  through  good  work 
enjoined  by  the  scriptures,  nor  worse,  i.e.  does  not  fall 
from  its  previous  state,  through  bad  work  forbidden 
by  the  scriptures.      Moreover,   everyone   doing  these 


1  From  here  up  to  'worlds  apart',  the  results  accruing  to 
one  who  realises  one's  identity  with  Brahman  are  being 
described. 
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functions  of  presiding,  protection,  etc.  is  attended  with 
merit  and  demerit  consequent  on  bestowing  favours 
and  inflicting  pains  on  others  ;  why  is  the  Self  alone 
absolved  from  them?     The  answer  is:    Because  'It  is 
the  lord  of  all,'  and  accustomed  to  rule  over  work  also, 
therefore  It  is  not  connected  with  work.    Further  'It 
is  the  ruler  of  all  beings,'  from  Hiranyagarbha  down 
to  a  clump  of  grass.    The  word  'ruler'  has  already 
been  explained.    It  is  the  protector  of  all  those  beings. 
It  is  the  bank — what  kind  of  bank? — that  serves  as  the 
boundary  among  the  divisions  of  caste  and  order  of 
life.      This  is  expressed  by  the  words   'to   keep   the 
different  worlds,'  beginning  with  the  earth  and  ending 
with  the  world  of  Hiranyagarbha,  apart,  distinct  from 
,  one  another.     If  the  Lord  did  not  divide  them  like  a 
bank,  their  limits  would  be  obliterated.    Therefore,  in 
order  to  keep  the  worlds  apart,  the  Lord,  from  whom 
the  self-effulgent  Atman  is  not  different,  acts  as  the 
embankment. 

One  who  knows  it  thus  becomes  'the  controller 
of  all,'  and  so  on — this  sets  forth  the  results  of  the 
knowledge  of  Brahman.  The  whole  of  the  ceremonial 
portion  of  the  Vedas,  except  that  dealing  with  rites 
having  material  ends,  is  applicable  as  a  means  to  this 
knowledge  of  Brahman  as  delineated,  with  the  results 
described  above,  in  the  present  chapter  beginning 
with,  'What  serves  as  the  light  for  a  man?'  (IV.  iii. 
2-6).  How  this  can  be  done  is  being  explained:  The 
Brahmanas — the  word  'Brahmana'  implies  the 
Ksatriyas  and  Vaisyas,  for  all  the  three  castes  are 
equally  entitled  to  the  study  of  the  Vedas — seek  to 
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know  It,  this  infinite  entity  as  described  above,  that 
can  be  known  only  from  the  Upanisads,  through  the 
study  of  the  Vedas  consisting  of  the  Mantras  and 
Brahmanas — by  daily  reading  them.  Or  the  passage 
may  mean,  'They  seek  to  know  It  through  the  Mantras 
and  Brahmanas  relating  to  the  ceremonial  portion.' 
How  do  they  seek  to  know  It?  'Through  sacrifices,' 
etc. 

Some,1  however,  explain  the  passage  as  follows: 
'They  seek  to  know  that  which  is  revealed  by  the 
Mantras  and  Brahmanas.'  According  to  them  the 
word  'Vedanuvacana'  would  mean  only  the  Aranya- 
kas,2  since  the  ceremonial  portion  does  not  speak  of 
the  Supreme  Self  ;  for  the  Sruti  distinctly  says,  'That 
Being  who  is  to  be  known  only  from  the  Upanisads' 
(III.  ix.  26).  Besides,  the  word  'Vedanuvacana,' 
making  no  specification,  refers  to  the  whole  of  the 
Vedas  ;  and  it  is  not  proper  to  exclude  one  portion  of 
them. 

Objection  :  Your  interpretation  is  also  one-sided, 
since  it  excludes  the  Upanisads. 

Reply  :  No,  the  objection  does  not  apply  to  our 
first  explanation,  in  which  there  is  no  contradiction. 
When  the  word  'Vedanuvacana'  means  daily  reading, 
the  Upanisads  too  are  of  course  included  ;  hence  no 
part  of  the  meaning  of  the  word  is  abandoned.  Besides 
it  is  used  along  with  the  words,  'sacrifices,'  etc.  It  is 
to  introduce  sacrifices  and  other  rites  that  the  word 
'Vedanuvacana'  has  been  used.    Therefore  we  under- 

1  The  reference  is  to  Bhartrprapanca. 

2  Which  include  among  others  the  Upanisads. 
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stand  that  it  means  the  rites,  because  the  daily  reading 
of  the  Vedas  is  also  a  rite. 

Objection  :  But  how  can  they  seek  to  know  the 
Self  through  such  rites  as  the  daily  reading  of  the 
Vedas,  for  they  do  not  reveal  the  Self  as  the  Upanisads 
do? 

Reply  :  The  objection  does  not  hold,  for  the  rites 
are  a  means  to  purification.  It  is  only  when  the  rites 
have  purified  them,  that  people,  with  their  minds  pure, 
can  easily  know  the  Self  that  is  revealed  by  the 
Upanisads.  As  the  Mundaka  Upanisad  says,  'But  his 
mind  being  purified,  he  sees  through  meditation  that 
Self  which  has  no  parts'  (III.  i.  8).  The  Smrti  also 
says,  'A  man  attains  knowledge  only  when  his  evil 
work  has  been  destroyed,'  etc.  (Mbh.  XII.  ccii.  9). 

Objection  :  How  do  you  know  that  the  regular 
rites  are  for  purification? 

Reply  :  From  such  Sruti  texts  as  the  following : 
'He  indeed  sacrifices  to  the  Self  who  knows  that  this 
particular  part  of  his  body  is  being  purified  by  this 
(rite),  and  that  particular  part  of  his  body  is  being 
improved  by  that  (rite),'  etc.  (5.  XI.  11.  vi.  13).  All 
the  Smrtis  too  speak  of  rites  as  being  purificatory,  as, 
for  instance,  the  passage,  'The  forty-eight  acts  of 
purification,'  etc.  (cf.  Gau.  VIII.  22).  The  Gita  also 
says,  'Sacrifices,  charity  and  austerity  are  purifying  to 
the  intelligent  aspirant'  (XVIII.  5),  and  'All  these 
knowers  of  sacrifices  have  their  sins  destroyed  by  the 
sacrifices'   (IV.  30). 

Through    sacrifices,    viz.    those    performed    with 
things   and   those   consisting   in   knowledge,   both   of 
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which  conduce  to  purity  ;  and  one  who,  being  cleansed, 
has  a  pure  mind,  will  spontaneously  attain  knowledge. 
Hence  it  is  said,  'They  seek  to  know  through  sacrifices.' 
Charity,  for  this  too  destroys  one's  sins  and  increases 
one's  merits.  And  austerity.  The  word  meaning 
without  distinction  all  forms  of  austerity  including 
(even  extreme  forms  like)  the  Krcchra,  Candrayana, 
etc.,  it  is  qualified  by  the  phrase:  consisting  in  a  dis- 
passionate enjoyment  of  sense-objects.  This  absence  of 
unrestrained  enjoyment  is  the  real  meaning  of  the  word 
'AnaSaka,'  not  starvation,  which  will  only  lead  to 
death,  but  not  to  Self-knowledge.  The  words,  'study 
of  the  Vedas,'  'sacrifices,'  'charity'  and  'austerity,' 
refer  to  all  regular  rites  without  exception.  Thus  the 
entire  body  of  regular  rites — not  rites  that  have 
material  ends — serves  as  a  means  to  liberation  through 
the  attainment  of  Self-knowledge.  Hence  we  see  that 
the  section  of  the  Vedas  dealing  with  knowledge  has 
the  same  import  as  that  dealing  with  rites. 

Similarly,  knowing  It  alone,  the  Self  as  described 
in  the  preceding  portion,  in  the  above-mentioned  way, 
one  becomes  a  sage,  a  man  of  reflection,  i.e.  a  Yogin. 
Knowing  It  alone,  and  none  other,  one  becomes  a 
*age.  It  may  be  urged  that  one  can  become  a  sage 
by  knowing  other  things  also  ;  so  how  is  it  asserted, 
'It  alone'?  To  which  we  reply:  True,  one  can  become 
a  sage  by  knowing  other  things  too,  but  not  exclusively 
a  sage  ;  he  may  also  become  a  ritualist.  But  know- 
ing this  Being  that  is  to  be  known  only  from  the 
Upanisads,    one   becomes   a   sage   alone,    and   not   a 
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ritualist.  Therefore  it  is  to  indicate  his  unique  feature 
of  becoming  a  sage  that  the  text  asserts,  'It  alone.' 
Since  action  is  impossible  when  the  Self  is  known,  as 
is  expressed  in  the  words,  'What  should  one  see  and 
through  what?' — only  reflection  can  then  take  place. 
Further,  desiring,  or  seeking,  this  world  alone,  their 
own  Self,  monks  renounce  their  homes,  lit.  depart  in 
the  most  effective  way,  i.e.  relinquish  all  rites. 

Because  of  the  assertion,  'Desiring  this  world 
alone,'  we  understand  that  those  who  seek  the  three 
external  worlds1  are  not  entitled  to  the  monastic  life, 
for  an  inhabitant  of  the  region  of  Banaras  who  wishes 
to  reach  Hardwar  does  not  travel  eastward.  Therer 
fore,  for  those  who  desire  the  three  external  worlds, 
sons,  rites  and  meditation  on  the  conditioned  Brahman 
are  the  means,  since  the  Sruti  says,  'This  world  of 
men  is  to  be  won  through  the  son  alone,  and  by  no 
other  rite,'  etc.  (I.  v.  16).  Hence  those  who  want 
them  should  not  reject  such  means  as  the  son  and 
embrace  the  monastic  life,  for  it  is  not  a  means  to 
them.  Therefore  the  assertion,  'Desiring  this  world 
alone  monks  renounce  their  homes,'  is  quite  in  order. 
The  attainment  of  the  world  of  the  Self  is  but  living 
in  one's  own  Self  after  the  cessation  of  ignorance. 
Therefore,  should  a  person  desire  that  world  of  the  Self, 
for  him  the  chief  and  direct  means  of  that  would  be 
the  withdrawal  from  all  activities,  just  as  the  son  and 
the  like  are  the  means  of  the  three  external  worlds  ;  for 
such  acts  as  would  secure  the  birth  of  a  son,  and  so 

1  The  earth,  the  world  of  the  Manes  and  heaven. 
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on,  are  not  means  to  the  attainment  of  the  Self.  And 
we  have  already  mentioned  the  contradiction  involved 
in  them  on  the  ground  of  impossibility.  Therefore, 
desiring  to  attain  the  world  of  the  Self,  they  do 
renounce  their  homes,  that  is  to  say,  must  abstain  from 
all  rites.  Just  as  for  a  man  seeking  the  three  external 
worlds,  a  son  and  so  forth  are  enjoined  as  the  requisite 
means,  so  for  one  who  has  known  about  Brahman  and 
desires  to  realise  the  world  of  the  Self,  the  monastic 
life  consisting  in  the  cessation  of  all  desires  is  un- 
doubtedly enjoined. 

Why  do  those  seekers  after  the  world  of  the  Self 
particularly  renounce  their  homes?  The  text  gives  the 
reason  in  the  form  of  a  laudatory  passage.  This  is  the 
reason  for  that  monastic  life:  The  ancient  sages! 
ancient  knowers  of  the  Self,  it  is  said,  did  not  desire 
children,  as  also  rites  and  the  meditation  on  the  condi- 
tioned   Brahman The   word    'children'    suggests   all 

these  three  means  to  the  three  external  worlds. — In 
other  words,  they  did  not  try  for  sons  etc.  as  means 
to  those  three  worlds.  It  may  be  objected  that  they 
must  practise  the  meditation  on  the  conditioned  Brah- 
man, since  they  could  renounce  desires  on  the  strength 
of  that  alone.  The  answer  is:  No,  because  it  is 
excluded.  To  be  explicit:  In  the  passages,  'The 
Brahmana  ousts  one  who  knows  him  as  different  from 
the  Self  (II.  iv.  6  ;  IV.  v.  7),  and  'All  ousts  one,' 
etc.  (Ibid.),  even  the  meditation  on  the  conditioned 
Brahman  is  excluded,  for  this  Brahman  too  is  included 
in  the  word  'all.'    Also,  'Where  one  sees  nothing  else,' 
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etc.  (Ch.  VII.  xxiv.  1).  Also  because  it  has  been 
forbidden  to  see  in  Brahman  differences  about  prior 
or  posterior,  and  interior  or  exterior,  in  the  passage, 
'Without  prior  or  posterior,  without  interior  or  exterior' 
(II.  v.  19).  And,  'Then  what  should  one  see,  .  .  . 
know,  and  through  what?'  (II.  iv.  14  ;  IV.  v.  15). 
Therefore  there  is  no  other  reason  for  the  renunciation 
of  desires  except  the  realisation  of  the  Self. 

What  was  their  intention?  They  thought:  'What 
object  or  result  shall  we  achieve  through  the  instru- 
mentality of  children,  for  they  are  definitely  known  to 
be  the  means  of  attaining  an  external  world,  and  that 
world  does  not  exist  apart  from  our  own  Self,  since 
everything  is  our  own  Self,  and  we  are  the  Self  of 
everything  ;  and  just  because  It  is  our  Self,  It  cannot 
be  produced,  attained,  modified  or  improved  by  any 
means.  Acts  that  purify  the  performer  of  sacrifices  to 
the  Self  merely  concern  his  identification  with  the  body 
and  organs,  for  the  Sruti  speaks  of  the  relation  between 
the  whole  and  part,  etc.,  regarding  them,  "This  partic- 
ular part  of  my  body  is  being  purified  by  this  (rite)," 
etc.  (S.  XI.  11.  vi.  13).  One  who  sees  the  Self  as  Pure 
Intelligence,  homogeneous  and  without  a  break  cannot 
meditate  upon  purification  or  improvement  based  on  a 
relation  between  the  whole  and  part.  Therefore  we 
shall  achieve  nothing  through  means  such  as  children. 
It  is  only  the  ignorant  man  who  has  to  attain  results 
through  them.  Because  a  man  who  sees  water  in  a 
mirage  proceeds  to  drink  from  it,  another  who  sees  no 
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water  there,  but  a  desert,  cannot  certainly  be  so 
inclined.  Similarly  we  who  see  the  Truth,  the  world 
of  the  Self,  cannot  run  after  things  to  be  achieved 
through  children  etc. — things  that  are  like  a  mirage 
and  so  forth,  and  are  the  objects  of  the  defective  vision 
of  ignorant  people.'     This  was  their  idea. 

This  is  expressed  as  follows:  We  beholders  of 
the  Truth,  who  have  attained  this  Self  that  is  free  from 
hunger  etc.  and  is  not  to  be  modified  by  good  or  bad 
deeds,  this  world,  this  desired  result.  There  are  no 
means  to  be  desired  for  realising  this  Self  that  is  free 
from  all  such  relative  attributes  as  ends  and  means. 
It  is  only  with  regard  to  a  thing  which  is  attainable 
that  means  are  looked  for.  If  a  search  is  made  for 
means  to  secure  something  that  is  unattainable,  it 
would  be  like  swimming  on  land  under  the  impression 
that  it  is  water,  or  like  looking  for  the  footprints  of 
birds  in  the  sky.  Therefore  the  knowers  of  Brahman, 
after  realising  this  Self,  should  only  renounce  their 
homes,  and  not  engage  in  rites  ;  because  the  ancient 
knowers  of  Brahman,  knowing  this,  did  not  want 
children.  What  they  did  after  condemning  this  deal- 
ing with  the  world  of  ends  and  means  as  being  the 
concern  of  the  ignorant,  is  being  described:  They,  it 
is  said,  renounced  their  desire  for  sons,  for  wealth  and 
for  the  worlds,  and  lived  a  mendicant  life,  etc.  All 
this  has  been  explained  (III.  v.  i). 

Therefore,  desiring  the  world  of  the  Self  monks 
renounce  their  homes,  i.e.  should  renounce.  Thus  it  is 
an  injunction,  and  harmonises  with  the  eulogy  (that 
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follows).  The  sentence,  which  is  provided  with  a 
eulogy  (immediately  after),  cannot  itself  have  the  force 
of  glorifying  the  world  of  the  Self,  for  the  verb 
'renounce'  has  for  its  eulogy  the  succeeding  passage, 
'This  is  (the  reason)/  etc.  If  the  previous  sentence 
were  a  eulogy,  it  would  not  require  another  eulogy  ; 
but  the  verb  'renounce'  (as  interpreted  above)  does 
require  the  eulogy,  'This  is  (the  reason),'  etc. 

Because  ancient  sages,  desisting  from  rites  directed 
towards  obtaining  children  etc.,  did  renounce  their 
homes,  therefore  people  of  to-day  also  renounce  them, 
i.e.  should  renounce  them.  If  we  thus  construe  the 
passage,  the  verb  'renounce'  cannot  have  the  force  of 
glorifying  the  world  of  the  Self.  We  have  explained 
this  (III.  v.  i)  on  the  ground  that  the  verb  is  connected 
by  the  Sruti  with  the  same  subject  as  that  of  'know- 
ing.' Moreover,  the  verb  'renounce'  is  here  used  along 
with  'the  study  of  the  Vedas,'  etc.  As  the  study  of 
the  Vedas  and  other  such  acts,  which  have  been 
enjoined  as  means  to  the  realisation  of  the  Self,  are  to 
be  taken  literally,  and  not  as  eulogies,  so  also  the 
renunciation  of  home,  which  has  been  mentioned  along 
with  them  as  a  means  to  the  attainment  of  the  world 
of  the  Self,  cannot  be  a  eulogy.  Besides,  a  distinction 
in  the  results  has  been  made  by  the  Sruti.  The  words, 
'Knowing1  It — this  world  of  the  Self — alone'  (this 
text),  divide  the  Self  as  a  result  distinct  from  the  other 
results,  the  external  worlds,  as  a  similar  division  has 

1  The    renunciation    in    question    follows    this    indirect 
knowledge  so  as  to  mature  it  into  actual  realisation. 
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been  made  in  the  passage,  'This  world  is  to  be  won 
through  the  son  alone,  and  by  no  other  rite  ;  the  world 
of  the  Manes  through  rites'  (I.  vi.  16,  adapted).  Nor 
is  the  verb  'renounce'  eulogistic  of  the  world  of  the 
Self,  as  if  this  were  something  already  known.  Besides, 
like  a  principal  sacrifice,  it  itself  requires  a  eulogy. 
Moreover,  were  it  a  eulogy  it  would  occur  in  the  text 
only  once.1  Therefore  it  is  purely  a  mistake  to  consider 
it  as  a  tribute  to  the  world  of  the  Self. 

Nor  can  renunciation  as  an  act  to  be  performed  be 
regarded  as  a  eulogy.  If,  in  spite  of  its  being  such 
an  act,  it  is  considered  to  be  a  eulogy,  then  rites 
such  as  the  new  and  full  moon  sacrifices,  which  are  to 
be  performed,  would  also  become  eulogies.  Nor  is 
renunciation  clearly  known  to  have  been  enjoined  else- 
where outside  of  the  present  topic,  in  which  case  it 
might  be  construed  here  as  being  eulogistic.  If,  how- 
ever, renunciation  be  supposed  to  be  enjoined  any- 
where, it  should  primarily  be  here  ;  it  is  not  possible 
anywhere  else.  If,  again,  renunciation  is  conceded  to 
be  enjoined  on  those  who  are  not  qualified  for  any  rite, 
in  that  case  acts  such  as  the  climbing  of  trees  may  also 
be  considered  as  equally  appropriate  injunctions,  for 
both  are  alike  unknown  as  obligatory  under  the  cir- 
cumstances. Therefore  there  is  not  the  least  chance  of 
the  passage  in  question  being  a  eulogy. 

It  may  be  asked:  If  this  world  of  the  Self  alone 
is  desired,  why  do  they  not  undertake  work  as  a  means 

1  As  a  matter  of  fact,  there  are  several  verbs  in  the 
passage  that  repeat  the  idea. 
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to  its  attainment?  What  is  the  good  of  renunciation? 
The  answer  is :  Because  this  world  of  the  Self  has  no 
connection  with  work.  That  Self,  desiring  which  they 
should  renounce  their  homes,  is  not  connected,  either 
as  a  means  or  as  an  end,  with  any  of  the  four  kinds 
of  work,  viz.  those  that  are  produced,  etc.  (p.  448). 
Therefore  this  self  is  That  which  has  been  described  as 
'Not  this,  not  this';  It  is  imperceptible,  for  it  is  never 
perceived,  etc. — this  is  the  description  of  the  Self. 
Since  it  has  been  established  through  scriptural  evidence 
as  well  as  reasoning,  specially  in  this  dialogue  between 
Janaka  and  Yajriavalkya,  that  the  Self  as  described 
above  is  not  connected  with  work,  its  results  and  its 
means,  is  different  from  all  relative  attributes,  beyond 
hunger  etc.,  devoid  of  grossness  and  so  on,  birthless, 
undecaying,  immortal,  undying,  beyond  fear,  by  nature 
homogeneous  Intelligence  like  a  lump  of  salt,  self- 
effulgent,  one  only  without  a  second,  without  prior  or 
posterior,  and  without  interior  or  exterior — therefore 
after  this  Self  is  known  as  one's  own  Self  work  can  no 
more  be  done.  Hence  the  Self  is  undifferentiated. 
One  who  has  eyes  surely  does  n6t  fall  into  a  well  or  on 
thorns  while  going  along  the  way.  Besides,  the  entire 
results  of  work  are  included  in  those  of  knowledge. 
And  no  wise  man  takes  pains  for  a  thing  that  can  be 
had  without  any  effort.  'If  one  gets  honey  near  at 
hand,  why  go  to  a  mountain  for  it  ?  If  the  desired  object 
is  already  attained,  what  sensible  man  would  struggle 
for  it?'  The  Gita.  too  says,  'All  work,  O  Arjuna, 
together  with  its  factors  is  finished  with  the  attain- 
ment of  knowledge'  (IV.  33).     Here  also  (IV.  iii.  32) 
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it  has  been  stated  that  all  other  beings  live  on  particles 
of  this  very  Supreme  Bliss  that  is  accessible  to  the 
knower  of  Brahman.  Hence  the  latter  cannot  under- 
take work. 

Because  this  sage,  desisting  from  all  desires,  after 
realising  the  Atman  that  has  been  described  as  'Not 
this,  not  this'  as  his  own  Self,  lives  identified  with 
That,  therefore  it  is  but  proper — these  words  are  to  be 
supplied  to  complete  the  sentence — that  he  who  has 
this  knowledge  and  is  identified  with  that  Self  is  never 
overtaken  by  these  two  thoughts  that  are  just  going  to 
be  mentioned.  Which  are  they?  The  following  ones: 
'I  did  an  evil  act  for  this  reason,  for  example,  the 
maintenance  of  the  body.  Oh,  my  action  was  wretched. 
This  sinful  act  will  take  me  to  hell.'  This  repentance 
that  comes  to  one  who  has  done  something  wrong,  does 
not  overtake  this  sage  who  has  become  identified  with 
the  Self,  described  as  'Not  this,  not  this.'  Similarly 
'/  did  a  good  act,  such  as  the  performance  of  a  sacrifice 
or  charity,  for  this  reason,  owing  to  the  desire  for 
results.  So  I  shall  enjoy  the  happiness  that  comes  of 
it  in  another  body.'  This  joy  also  does  not  overtake 
him.  He,  this  knower  of  Brahman,  conquers  both  of 
them,  both  these  actions,  good  and  bad.  Thus  for  a 
monk  who  has  known  Brahman,  both  kinds  of  action, 
whether  done  in  the  past  or  in  the  present  life,  are 
destroyed,  and  no  new  ones  are  undertaken.  Also, 
things  done,  such  as  the  regular  rites,  or  those  very 
things  not  done — the  omission  of  them — do  not  trouble 
him.     It  is  the  man  who  is  ignorant  of  the  Self  that  is 
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troubled  by  the  actions  done,  by  having  to  receive  their 
results,  and  by  those  not  done,  by  being  visited  with 
their  adverse  consequences.  But  this  knower  of  Brah- 
man burns  all  work  to  ashes  with  the  fire  of  Self- 
knowledge.  As  the  Smrti  says,  'Just  as  a  blazing  fire 
(burns)  the  fuel  (to  ashes),'  etc.  (G.  IV.  37).  As  to 
those  actions  that  caused  the  present  body,  they  are 
worked  out  through  actual  experience.  Hence  the 
knower  of  Brahman  has  no  connection  with  work. 

aRfcrgsnwj^i 

si  fe^  <$«<jtt  <nq^?r  11  %fa  1 
*m?r  ?rd^,  q&  inwf  srcfo  ?  &r  ifjtt  sofa, 

^5  srw^fa  11  R\  11 

23.  This  has  been  expressed  by  the  follow- 
ing hymn:  This  is  the  eternal  glory  of  a 
knower  of  Brahman:  it  neither  increases  nor 
decreases  through  work.  (Therefore)  one  should 
know  the  nature  of  that  alone.  Knowing  it  one 
is  not  touched  by  evil  action.  Therefore  he 
who   knows  it  as  such  becomes  self -controlled. 
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calm,  withdrawn  into  himself,  enduring  and 
concentrated,  and  sees  the  Self  in  his  own  self 
(body);  he  sees  all  as  the  Self.  Evil  does  not 
overtake  him,  but  he  transcends  all  evil.  Evil 
does  not  trouble  him,  (but)  he  consumes  all 
evil.  He  becomes  sinless,  taintless,  free  from- 
doubts,  and  Brahmana  (knower  of  Brahman). 
This  is  the  world  of  Brahman,  O  Emperor,  and 
you  have  attained  it — said  Yajfiavalkya.  '  I 
give  you,  sir,  the  empire  of  Videha,  and  myself 
too  with  it,  to  wait  upon  you.' 

This,  what  has  been  stated  by  the  Brahmana,  has 
been  expressed  by  the  following  hymn  :  This,  what  is- 
described  as  'Not  this,  not  this,'  etc.,  is  the  eternal 
glory  of  a  knower  of  Brahman  who  has  given  up  alL 
desires.  Other  glories  are  due  to  work,  hence  they  are 
not  permanent  ;  but  this  glory  is  distinct  from  them — 
it  is  eternal,  for  it  is  natural.  Why  is  it  eternal?  The- 
reason  is  being  given :  It  neither  increases  nor  decreases 
through  work — it  does  not  undergo  the  change  called 
growth  through  good  work  done,  nor  does  it  undergo- 
the  change  called  decay  through  evil  work.  Since  all 
changes  are  due  to  growth  or  decay,  they  are  all. 
negated  by  these  two  epithets.  Hence  this  glory,  being 
changeless,  is  eternal.  Therefore  one  should  know  the 
nature  of  that  glory  alone.  The  word  'Pada'  literally 
means  that  which  is  attained  or  known  ;  hence  it 
means  only  the  nature  of  this  glory  ;  one  should  know 
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that.  What  would  come  of  knowing  it?  The  answer 
is  being  given :  Knowing  it,  this  glory,  one  is  not 
touched  by  evil  action,  comprising  both  good  and  evil, 
for  both  are  evil  to  a  knower  of  Brahman. 

Since  this  glory  of  the  knower  of  Brahman  is  thus 
unconnected  with  work,  and  is  described  as  'Not  this, 
not  this,'  therefore  he  who  knows  it  as  such  becomes 
self-controlled,  desisting  from  the  activities  of  the 
external  organs  ;  also  calm,  averse  to  the  desires  of  the 
internal  organ  or  mind  ;  withdrawn  into  himself,  free 
from  all  desires,  a  monk  ;  enduring,  indifferent  to  the 
pairs  of  opposites  (pleasure  and  pain,  etc.);  concen- 
trated, attaining  one-pointedness  by  the  dissociation 
from  the  movements  of  the  organs  and  mind.  This 
has  been  stated  before  in  the  words,  'Having  known 
all  about  the  strength  that  comes  of  knowledge,  as  well 
as  scholarship,'  etc.  (III.  v.  i).  And  sees  the  Self, 
the  inner  Intelligence,  in  his  own  self,  the  body  and 
•organs.  Does  he  see  only  the  Self  limited  to  the  body? 
No,  he  sees  all  as  the  Self,  he  sees  that  there  is  nothing 
•different  even  by  a  hair's  breadth  from  the  Self.  By 
reason  of  his  reflection  he  becomes  a  sage,  giving  up 
the  three  states  of  waking,  dream  and  profound  sleep. 
Evil,  comprising  merit  and  demerit,  does  not  overtake 
him,  the  knower  of  Brahman  who  has  this  sort  of 
realisation,  but  he,  this  knower  of  Brahman,  transcends 
■all  evil,  by  realising  it  as  his  Self.  Evil,  consisting  in 
what  has  been  done  or  not  done,  does  not  trouble  him, 
by  producing  the  desired  result  or  generating  sin,  but 
he,  this  knower  of  Brahman,  consumes  all  evil,  burns 
it  to  ashes  with  the  fire  of  the  realisation  of  the  Self 
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of  all.  He,  who  know$  It  as  such,  becomes  sinless, 
i.e.  devoid  of  merit  and  demerit,  taintless,  i.e.  free 
from  desires,  free  from  doubts,  and  a  Brdhmana 
(knower  of  Brahman),  with  the  firm  conviction  that  he 
is  the  Self  of  all,  the  Supreme  Brahman. 

Such  a  man  becomes  in  this  state  a  Brahmana 
(lit.  a  knower  of  Brahman)  in  the  primary  sense  of  the 
word.  Before  living  in  this  state  of  identity  with 
Brahman,  his  Brahmanahood  was  but  figurative.  This 
identity  with  the  Self  of  all  is  the  world  of  Brahman, 
the  world  that  is  Brahman,  in  a  real,  not  figurative, 
sense,  O  Emperor,  and  you  have  attained  it,  this  world 
of  Brahman,  which  is  fearless,  and  is  described  as 
'Not  this,  not  this' — said  Ydjhavalkya. 

Janaka,  thus  identified  with  Brahman — helped 
on  to  this  state  by  Yajnavalkya — replied,  'Since  you 
have  helped  me  to  attain  the  state  of  Brahman,  J  give 
you,  sir,  the  empire  of  Videha,  the  whole  of  my  domi- 
nion, and  myself  too  with  it,  i.e.  Videha,  to  wait  upon 
you  as  a  servant.'  The  conjunction  'and'  shows  that 
the  word  'myself  is  connected  with  the  verb  'give.' 

The  topic  of  the  knowledge  of  Brahman  is  finished, 
together  with  its  offshoots  and  procedure  as  well  as 
renunciation.  The  highest  end  of  man  is  also  com- 
pletely dealt  with.  This  much  is  to  be  attained  by  a 
man,  this  is  the  culmination,  this  is  the  supreme  goal, 
this  is  the  highest  good.  Attaining  this  one  achieves 
all  that  has  to  be  achieved  and  becomes  a  knower  of 
Brahman.    This  is  the  teaching  of  the  entire  Vedas. 
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24.  That  great,  birthless  Self  is  the  eater  of 
food  and  the  giver  of  wealth  (the  fruits  of  one's 
work).  He  who  knows  It  as  such  receives 
wealth  (those  fruits). 

That  great,  birthless  Self  which  has  been  ex- 
pounded in  the  story  of  Janaka  and  Yajnavalkya,  is 
the  eater  of  all  food,  living  in  all  beings,  and  the  giver 
of  wealth,  i.e.  the  fruits  of  the  actions  of  all,  in  other 
words,  he  connects  all  beings  with  the  results  of  their 
respective  actions.  He  who  knows  It,  this  birthless 
Self  that  is  the  eater  of  food  and  the  giver  of  'wealth,' 
as  such,  as  described  above,  i.e.  as  endowed  with  these 
two  attributes,  eats  food,  as  the  Self  of  all  beings,  and 
receives  wealth,  the  entire  fruits  of  everybody's  actions, 
being  their  very  Self.  Or  the  meaning  may  be,  the 
Self  is  to  be  meditated  upon  as  endowed  with  these 
attributes  even  by  a  man  who  wants  visible  results. 
By  that  meditation  he  becomes  the  eater  of  food  and 
the  receiver  of  wealth  ;  that  is  to  say,  he  is  thereby 
connected  with  visible  results,  viz.  with  the  power  to 
eat  (plenty  of)  food  and  with  cows,  horses,  etc. 
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25.  That  great,  birthless  Self  is  undecay- 
ing,  immortal,  undying,  fearless  and  Brahman 
(infinite).  Brahman  is  indeed  fearless.  He 
who  knows  It  as  such  becomes  the  fearless 
Brahman. 

Now  the  import  of  the  whole  Upanisad  is  being 
summed  up  in  this  paragraph,  as  much  as  to  say  that 
this  is  the  gist  of  the  entire  Upanisad.  That  great, 
birthless  Self  is  undecaying,  i.e.  It  does  not  wear  off  ; 
immortal,  because  It  is  undecaying.  That  which  is 
born  and  decays  also  dies;  but  because  It  is  indestruct- 
ible on  account  of  Its  being  birthless  and  undecaying, 
therefore  It  is  undying.  That  is  to  say,  since  It  is  free 
from  the  three  changes  of  condition — birth  and  so  on, 
It  is  also  free  from  the  other  three  changes  of  condition 
and  their  effects — desire,  work,  delusion,  etc.,  which 
are  but  forms  of  death.  Hence  also  It  is  fearless  :  Since 
It  is  possessed  of  the  preceding  attributes,  It  is  devoid 
of  fear.  Besides,  fear  is  an  effect  of  ignorance  ;  by  the 
negation  of  that  effect  as  well  as  of  the  six  changes  of 
condition,  it  is  understood  that  ignorance  too  is  negated. 
What  is  the  fearless  Self  that  is  possessed  of  the  above- 
mentioned  attributes?  Brahman,  i.e.  vast,  or  infinite. 
Brahman  is  indeed  fearless  :  It  is  a  well-known  fact. 
Therefore  it  is  but  proper  to  say  that  the  Self  endowed 
with  the  above  attributes  is  Brahman. 

He  who  knows  It,  the  Self  described  above,  as 
such,  as  the  fearless  Brahman,  becomes  the  fearless 
Brahman.    This  is  the  purport  of  the  whole  Upanisad 


770  BRHADARAtfYAKA    UPANI$AD  [4-4-25 

put  in  a  nutshell.  It  is  to  bring  home  this  purport  that 
the  ideas  of  projection,  maintenance,  dissolution,  etc., 
as  well  as  those  of  action,  its  factors  and  its  results 
were  superimposed  on  the  Self.  Again,  by  their  nega- 
tion— by  the  elimination  of  the  superimposed  attributes 
through  a  process  of  'Not  this,  not  this' — the  truth 
has  been  made  known.  Just  as,  in  order  to  explain 
the  nature  of  numbers  from  one  up  to  a  hundred 
thousand  billions,  a  man  superimposes  them  on  certain 
lines  (digits),  calling  one  of  them  one,  another  ten, 
another  hundred,  yet  another  thousand,  and  so  on,1 
and  in  so  doing  he  only  expounds  the  nature  of 
numbers  but  he  never  says  that  the  numbers  are  the 
lines  ;  or  just  as,  in  order  to  teach  the  alphabet,  he  has 
recourse  to  a  combination  of  leaf,2  ink,  lines,  etc.,  and 
through  them  explains  the  nature  of  the  letters,  but  he 
never  says  that  the  letters  are  the  leaf,  ink,  lines,  etc., 
similarly  in  this  exposition  the  one  entity.  Brahman, 
has  been  inculcated  through  various  means  such  as  the 
projection  (of  the  universe).  Again,  to  eliminate  the 
differences  created  by  those  hypothetical  means,  the 
truth  has  been  summed  up  as  'Not  this,  not  this.'  In 
the  end,  that  knowledge,  further  clarified  so  as  to  be 
undifferentiated,  together  with  its  result,  has  been 
concluded  in  this  paragraph. 


1  According  to   place. 

2  Serving  for  papei, 


SECTION  V 

In  the  Madhukanda,  which  predominates  in  scrip- 
tural statements,  the  truth  about  Brahman  has  been 
ascertained.  In  the  chapters  relating  to  Yajnavalkya, 
which  predominate  in  reasoning,  by  setting  up  oppos- 
ing sides,  the  same  subject  has  been  discussed  more  by 
way  of  a  debate.  In  the  fourth  chapter,  by  means  of 
■questions  and  answers  between  the  teacher  and  his 
disciple,  it  has  again  been  discussed  at  length  and 
brought  to  a  conclusion.  Now  the  present  section 
relating  to  Maitreyi  is  being  introduced  as  a  conclusion 
of  the  proposition  regarding  the  same  topic.  And  this 
is  the  method  adopted  by  the  authorities  on  logic,  as 
stated  in  the  following  definition,  'The  restatement  of 
a  proposition  after  stating  the  reason  is  conclusion' 
(Gau.  N.  I.  i.  39).  Or  it  may  be  like  this :  That  Self- 
knowledge  together  with  renunciation  which  has  been 
described  as  the  means  of  immortality  in  the  Madhu- 
kanda, is  also  established  as  such  by  argument,  for  the 
chapters  relating  to  Yajnavalkya  preponderate  in  that. 
Therefore  it  is  decided  by  both  scripture  and  argument 
that  Self-knowledge  together  with  renunciation  is  the 
means  of  immortality.  Hence  those  seekers  after 
immortality  who  believe  in  the  scriptures  should  adopt 
this  means,  for  a  thing  that  is  ascertained  by  the  scrip- 
tures and  reasoning  deserves  credence  on  account  of  its 
proving  universally  true.  As  for  the  explanation  of 
the  words  in  this  section,  it  is  to  be  understood  the 
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same  as  in  the  second  chapter.    We  shall  explain  only 
those  portions  that  have  not  been  explained. 

1.  Now  Yajnavalkya  had  two  wives, 
Maitreyi  and  Katyayani.  Of  these  Maitreyl 
used  to  discuss  Brahman,  (while)  Katyayani  had 
then  an  essentially  feminine  outlook.  One  day 
Yajnavalkya,  with  a  view  to 'embracing  another 
life— 

The  word  'now'  (Atha)  indicates  sequence  after 
the  furnishing  of  reasons,  for  the  preceding  portion 
predominates  in  reasons.  Then  in  this  section  relating 
to  Maitreyi,  which  consists  mainly  of  scriptural  state- 
ments, the  theme  put  forward  in  the  preceding  portion 
is  concluded.  The  particle  'ha'  (meaning,  it  is  said)1 
refers  to  a  past  incident.  The  sage  Yajnavalkya,  it  is 
said,  had  two  wives  :  one  was  named  Maitreyi,  and  the 
other,  Katyayani.  Of  these  two  wives,  Maitreyi  used 
to  discuss  Brahman,  (while)  Katyayani  had  then  an 
essentially  feminine  outlook,  minding  household  needs. 
One    day    Yajnavalkya,    with   a    view    to    embracing 


1  Omitted  in  the  running  translation  to  avoid  clumsiness, 
as  in  some  other  places. 
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another  life  from  the  householder's  life  that  he  was  then 
living,  i.e.  the  monastic  life1 — 

*^T«nRi  11  r  11 

2.  '  Maitreyl,  my  dear,'  said  Yajnavalkya, 
'  I  am  going  to  renounce  this  life  for  monasti- 
cism.  Allow  me  to  finish  between  you  and 
Katyayani.' 

He  addressed  his  older  wife  by  name  and  said, 
'/  am  going  to  renounce  this  householder's  life  for 
monasticism,  O  Maitreyl.  Please  permit  me.  Allow 
me,  if  you  wish,  to  finish  between  you  and  Katyayani.' 
All  this  has  been  explained. 

fa^Ei  11  >  11 

3.  Maitreyl  said,  '  Sir,  if  indeed  this  whole 
earth  full  of  wealth  be  mine,  shall  I  be  immortal 
through  that,  or  not?'  'No,'  replied  Yajna- 
valkya, '  your  life  will  be  just  like  that  of 
people  who  have  plenty  of  things,  but  there  is, 
no  hope  of  immortality  through  wealth.' 

1  The  sentence  is  carried  over  to  the  next  paragraph. 
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4.  Then  Maitreyi  said,  '  What  shall  I  do 
with  that  which  will  not  make  me  immortal? 
Tell  me,  sir,  of  that  alone  which  you  know  (to 
be  the  only  means  of  immortality).  ' 

Being  thus  addressed,  Maitreyi  said,  'If  indeed 
this  whole  earth  full  of  wealth  be  mine,  shall  I  be 
immortal  through  that,  i.e.  rites  to  be  performed 
through  wealth,  or  not?'  'No,'  replied  Ydjnavalkya, 
etc. — already  explained. 

wim^iui^  j|  ft  Pl^^iy^ld  II  k  11 

5.  Yajnavalkya  said,  '  You  have  been  my 
beloved  (even  before),  and  you  have  magnified 
what  is  after  my  heart.  If  you  wish,  my  dear,  I 
will  explain  it  to  you.  As  I  explain  it,  meditate 
(upon  its  meaning).' 

He  said,  'You  have  been  my  beloved  even  before, 
and  you  have  magnified  determined  what  is  after  my 
heart.  Hence  I  am  pleased  with  you.  //  you  wish  to 
know  the  means  of  immortality,  my  dear,  I  will  explain 
it  to  you.' 

*re%,  a*TcJR*g  mum  «*fir.  fifcft  *rafa  I  si  w 
3$  3n??&  stop*  tawT  firar  srefo,  maw^ 
%mm  aw  fa*n  *rafsi  i    sr  m  aft  gamut 
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WJtra  jysrn  {star  w^fer,  3ncJT»reg  srrwra  jsrn 
fifcir  *rafnj  1  «r  err  «ft  61^  suram  firtf  fipf 
wrt%,  sitcjw^j  «wrj  few  fapf  *raf?f  1    «i  st 

3ft   <^J«rf   flFfTOFI    1$l^:    fipTT     ¥rafoi,    SITcW^jf 

otott  tow:  ■fen  *Rrf^r  1  sr  wr  3ft  agpr: 
wuro  srs  fat  *rt?t,  sncwreg  «Frara  st^f  fsw 
arefir  I    *r  wt  sr\  srarew  ^fjwtt  grw  fspf  *tw%, 

SfRJTSRg  sfiTOFT  $?sf  far  flST%  I  H  3T  sft  ^rWft 
WJTRT  55ta»T:  fsWT  STwfo,  sneJFUEjJ  WOT?  ©faff: 

ftwr  wfer  1  «r  sir  s#  ^wr!  *ijjii  |qr:  fkm 
*rafer,  wic**^  «RTffm  ^n:  fr«r  **rfen     * 

wnrrra  ^t:  fst^T  srafo  1  f  51  ^  ^jami 
*wi*r  ijaift  fswrftir  srafef,  sncw^  «Kwra 
«jmt%  fsrsrrftr  *twi%  i    *r  «cr  sft  snt^q  ^rrvrrcr 

artcW  ST  3ft    ggq:— aftd**!    JTPcrss^t    ftfewir- 

f^rawt  Srsrfa  •,  aucufa  if«^  55  ^  *&  Rrejra 

6.  He  said,  '  It  is  not  for  the  sake  of  the 
husband,  my  dear,  that  he  is  loved,  but  for  one's 
own  sake  that  he  is  loved.  It  is  not  for  the 
sake  of  the  wife,  my  dear,  that  she  is  loved,  but 
for  one's  own  sake  that  she  is  loved.  It  is  not 
for  the  sake  of  the  sons,  my  dear,  that  they  are 
loved,   but  for  one's  own  sake  that  they  are 
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loved.     It  is  not  for  the  sake  of  wealth,   my 
dear,  that  it  is  loved,  but  for  one's  own  sake 
that  it  is  loved.     It  is  not  for  the  sake  of  the 
animals,  my  dear,  that  they  are  loved,  but  for 
one's  own  sake  that  they  are  loved.     It  is  not 
for  the  sake  of  the  Brahmana,  my  dear,  that  he 
is  loved,  but  for  one's  own  sake  that  he  is  loved. 
It  is  not  for  the  sake  of  the  Ksatriya,  my  dear, 
that  he  is  loved,  but  for  one's  own  sake  that  he 
is  loved.     It  is  not  for  the  sake  of  the  worlds, 
my  dear,  that  they  are  loved,  but  for  one's  own 
sake  that  they  are  loved.    It  is  not  for  the  sake 
of  the  gods,  my  dear,  that  they  are  loved,  but 
for  one's  own  sake  that  they  are  loved.   It  is  not 
for  the  sake  of  the  Vedas,  my  dear,  that  they 
are  loved,  but  for  one's  own  sake  that  they  are 
loved.     It  is  not  for  the  sake  of  the  beings,  my 
dear,  that  they  are  loved,  but  for  one's  own  sake 
that  they  are  loved.     It  is  not  for  the  sake  of 
all,  my  dear,  that  all  is  loved,  but  for  one's  own 
sake  that  it  is  loved.    The  Self,  my  dear  Maitreyi, 
should  be  realised — should  be  heard  of,  reflected 
on  and  meditated  upon.     When  the  Self,  my 
dear,  is  realised  by  being  heard  of,  reflected  on 
and  meditated  upon,  all  this  is  known. 

When    the   Self,    my   dear   Maitreyi,    is   realised. 
How?     By  being  first  heard  of  from  the  teacher  and 
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the  scriptures,  then  reflected  on,  discussed  through 
argument  or  reasoning — the  hearing  is  from  the  scrip- 
tures (and  the  teacher)  alone,  the  reflection  through 
reasoning — and  lastly  meditated  upon  (lit.  known), 
ascertained  to  be  such  and  such  and  not  otherwise. 
What  happens  then?  All  this  that  is  other  than  the 
Self  is  known,  for  there  is  nothing  else  but  the  Self. 

HH  cf  M*.I^KTl>4Mlc*(«ft  5f§T   1^,    %R   ?f    «TCT- 

7.  The  Brahmana  ousts  one  who  knows 
him  as  different  from  the  Self.  The  Ksatriya 
ousts  one  who  knows  him  as  different  from  the 
Self.  The  worlds  oust  one  who  knows  them 
as  different  from  the  Self.  The  gods  oust  one 
who  knows  them  as  different  from  the  Self. 
The  Vedas  oust  one  who  knows  them  as  differ- 
ent from  the  Self.  The  beings  oust  one  who 
knows  them  as  different  from  the  Self.  All 
ousts  one  who  knows  it  as  different  from  the 
Self.  This  Brahmana,  this  Ksatriya,  these 
worlds,  these  gods,  these  Vedas,  these  beings 
and  this  all — are  the  Self. 
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They  oust  this  person  who  does  not  see  rightly — 
bar  him  from  the  absolute  aloofness  of  the  Self — for 
his  offence  of  looking  on  them  as  different  from  the 
Self.    This  is  the  idea. 

g#a:  ll  <s 11 

8.  As  when  a  drum  is  beaten  one  cannot 
distinguish  its  various  particular  notes,  but  they 
are  included  in  the  general  note  of  the  drum 
or  in  the  general  sound  produced  by  different 
kinds  of  strokes. 

^?t?r:  II  €  II 

9.  As  when  a  conch  is  blown  one  cannot 
distinguish  its  various  particular  notes,  but  they 
are  included  in  the  general  note  of  the  conch 
or  in  the  general  sound  produced  by  different 
kinds  of  blowing. 

ST^agprra,  sffan^  3  n^sf — ^inrsn^i  ^t — si8?* 
*8&\\  ll  i«  11 

10.  As  When  a  Vina  is  played  on  one  cannot 
distinguish  its  various  particular  notes,  but  they 
are  included  in  the  general  note  of  the  Vina,  or 
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in  the  general  sound  produced  by  different  kinds 
of  playing. 

II.  As  from  a  fire  kindled  with  wet  faggot 
diverse  kinds  of  smoke  issue,  even  so,  my 
dear,  the  Rg-Veda,  Yajur-Veda,  Sama-Veda, 
Atharvahgirasa;  history,  mythology,  arts,  Upa- 
nisads,  verses,  aphorisms,  elucidations,  explana- 
tions, sacrifices,  oblations  in  the  fire,  food,  drink, 
this  world,  the  next  world,  and  all  beings  are 
all  (like)  the  breath  of  this  infinite  Reality. 
They  are  (like)  the  breath  of  this  (Supreme 
Self). 

In  the  second  chapter,  by  a  description  of  words 
as  the  breath  of  the  Supreme  Self  it  has  virtually  been 
stated  through  implication  that  objects  (denoted  by 
words)  such  as  the  worlds  are  also  Its  breath.  Hence 
they  have  not  been  separately  mentioned.  But  since 
the  import  of  the  entire  scriptures  is  being  summarised 
here,  it  is  necessary  to  make  the  implied  meaning 
explicit.  Hence  the  worlds  and  the  rest  are  separately 
mentioned. 
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f   ♦  *^  *        -fit  .it  »         ^>  ** 

"" flw     6GPI- ~ ~ ~ t,     03    ~ 3"!    'kViHI  HIW* 

«qHt  g^wnqa^,  o#  ^tt  s^Rt  whrNimiin, 
tyrito~~~; ,  03  *?^<tf  ««orf  t*di«t*i*wi,  03 

g^oi  %^wt  ^Plftiww^  11 13.  11 

12.  As  the  ocean  is  the  one  goal  of  all  sorts 
of  water,  as  the  skin  is  the  one  goal  of  all  kinds 
of  touch,  as  the  nostrils  are  the  one  goal  of  all 
odours,  as  the  tongue  is  the  one  goal  of  all 
savours,  as  the  eye  is  the  one  goal  of  all  colours, 
as  the  ear  is  the  one  goal  of  all  sounds,  as  the 
Manas  is  the  one  goal  of  all  deliberations,  as  the 
intellect  is  the  one  goal  of  all  knowledge,  as  the 
hands  are  the  one  goal  of  all  sorts  of  work,  as 
the  organ  of  generation  is  the  one  goal  of  all 
kinds  of  enjoyment,  as  the  anus  is  the  one  goal 
of  all  excretions,  as  the  feet  are  the  one  goal  of 
all  kinds  of  motion,  as  the  organ  of  speech  is  the 
one  goal  of  all  Vedas. 

„        .  »  a  *^  *^  _____  ___ 

^  ~ «IT  >Hry_jyrj|-H«y<li«ll8|:  >ScbJT  ~a~H  03, 

*wn<sficq*  wfrftra  £t~T-  ibrsw:  11 1*  11 
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13.  As  a  lump  of  salt  is  without  interior  or 
exterior,  entire,  and  purely  saline  in  taste,  even 
so  is  the  Self  without  interior  or  exterior,  entire, 
and  Pure  Intelligence  alone.  (The  self)  comes 
out  (as  a  separate  entity)  from  these  elements, 
and  (this  separateness)  is  destroyed  with  them. 
After  attaining  (this  oneness)  it  has  no  more 
(particular)  consciousness.  This  is  what  I  say, 
my  dear.    So  said  Yajnavalkya. 

When  through  knowledge  all  the  effects  have  been 
.merged,  the  one  Self  remains  like  a  lump  of  salt,  with- 
out interior  or  exterior,  entire,  and  Pure  Intelligence. 
Formerly  it  possessed  particular  consciousness  owing  to 
the  particular  combinations  with  the  elements.  When 
that  particular  consciousness  and  its  cause,  the  combi- 
nation with  the  elements,  have  been  dissolved  through 
knowledge — after  attaining  (this  oneness)  it  has  no 
more  (particular)  consciousness — this  is  what  Yajna- 
valkya says. 

ot  £Nh  jHW,  stow  vj  sprawtarawuft- 
*wtf  11  km  11 

14.  Maitreyi  said,  '  Just  here  you  have  led 
me  into  the  midst  of  confusion,  sir,  I  do  not 
at  all  comprehend  this.  '  He  said,  '  Certainly 
I    am    not    saying    anything    confusing.      This 
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self  is  indeed  immutable  and  indestructible,  my 
dear.  ' 

She  said,  'Just  here,  in  this  very  thing,  i.e.  Pure 
Intelligence,  you  have  led  me  into  the  midst  of  con- 
fusion, i.e.  confounded  me,  by  saying,  "After  attain- 
ing (oneness)  it  has  no  more  consciousness."  Hence 
I  do  not  at  all  comprehend — clearly  understand — this 
Self  that  you  have  described.'  He  said,  'Certainly  I 
am  not  saying  anything  confusing  ;  for  this  self  that  is 
under  consideration  is  indeed  immutable  (lit.  undying) 
and  indestructible,  my  dear  Maitreyi.'  That  is  to  say, 
it  is  not  subject  to  destruction  either  in  the  form  of 
change  or  of  extinction. 

?r%rc  ??rc  *yrtf£r,  ?f%rc  cere  ng^,  ?r%rc  usi 
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15.  Because  when  there  is  duality,  as  it  were, 
then  one  sees  something,  one  smells  something, 
one  tastes  something,  one  speaks  something,  one 
hears  something,  one  thinks  something,  one 
touches  something,  one  knows  something.  But 
when  to  the  knower  of  Brahman  everything  has 
become  the  Self,  then  what  should  one  see  and 
through  what,  what  should  one  smell  and  through 
what,  what  should  one  taste  and  through 
what,  what  should  one  speak  and  through  what, 
what  should  one  hear  and  through  what,  what 
should  one  think  and  through  what,  what  should 
one  touch  and  through  what,  what  should  one 
know  and  through  what  ?  Through  what  should 
one  know  that  owing  to  which  all  this  is  known  ? 
This  self  is  That  which  has  been  described  as 
*  Not  this,  not  this.'  It  is  imperceptible,  for  It 
is  never  perceived;  undecaying,  for  It  never 
decays;  unattached,  for  It  is  never  attached; 
unfettered — it  never  feels  pain,  and  never  suffers 
injury.  Through  what,  O  Maitreyi,  should  one 
know  the  Knower  ?  So  you  have  got  the  instruc- 
tion, Maitreyi.  This  much  indeed  is  (the  means 
of)  immortality,  my  dear.  Saying  this  Yajna- 
valkya  left. 

In  all  the  four  chapters  one  and  the  same  self  has 
•been  ascertained  to  be  the  Supreme  Brahman.    But  the 
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means  to  Its  attainment  are  various.  The  goal  of  all 
of  them,  however,  is  that  Self  which  has  been  pointed 
out  in  the  second  chapter  in  the  words,  'Now  therefore 
the  description:  Not  this,  not  this'  (II.  iii.  6).  The 
same  has  also  been  ascertained  in  the  third  chapter,  in 
the  dialogue  between  Sakalya  and  Yajfiavalkya,  where 
death  (the  falling  off  of  the  head)  was  mentioned  as  the 
wager  ;  then  at  the  end  of  the  third  chapter,  next  in 
the  dialogue  between  Janaka  and  Yajfiavalkya,  and 
again  here  at  the  conclusion  of  the  Upanisad.  In  order 
to  show  that  all  the  four  chapters  are  exclusively 
devoted  to  this  Self,  and  that  no  other  meaning  is 
intended  in  between,  the  conclusion  has  been  made 
with  the  words,  'This  self  is  That  which  has  been 
described  as  "Not  this,  not  this,"  '  etc. 

Since,  in  spite  of  the  truth  being  presented  in  a 
hundred  ways,  the  Self  is  the  last  word  of  it  all,  arrived 
at  by  the  process  of  'Not  this,  not  this,'  and  nothing 
else  is  perceived  either  through  reasoning  or  through 
scriptural  statement,   therefore  the  knowledge  of  this 
Self  by  the  process  of  'Not  this,   not  this'  and   the 
renunciation  of  everything  are  the  only  means  of  attain- 
ing immortality.    To  bring  out  this  conclusion  the  text 
says:     This  much  indeed — this  realisation  of  the  Self, 
the  one  without  a  second,  by  the  eliminating  process  of 
'Not  this,  not  this,'  is  (the  means  of)  immortality,  my 
dear  Maitreyi,  and  this  is  independent  of  any  auxiliary 
means.    That  of  which  you  asked  me  saying,    'Tell 
me,  sir,  of  that  alone  which  you  know  (to  be  the  only 
means  of  immortality),'  is  just  this  much.    So  you  have 
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known  it.  Saying  this,  describing  this  Self-knowledge, 
the  means  of  immortality,  to  his  beloved  wife  Maitreyi, 
Ydjnavalkya — what  did  he  do? — did  what  he  had  first 
proposed  saying,  'I  am  going  to  renounce  this  life' — 
left,  i.e.  became  a  monk.  The  discussion  of  the  knowl- 
edge of  Brahman,  culminating  in  renunciation,  is 
finished.  This  much  is  the  instruction,  this  is  the 
teaching  of  the  Vedas,  this  is  the  ultimate  goal,  this  is 
the  end  of  what  a  man  should  do  to  achieve  his  highest 
good. 

Now  we  are  going  to  have  a  discussion  in  order 
to  get  a  clear  conception  of  the  meaning  of  the  scrip- 
tures, for  we  see  various  conflicting  statements  in  them. 
For  instance,  the  following  texts  indicate  that  there  is 
only  one  order  of  life  (the  householder's) :  'One  should 
perform  the  Agnihotra  for  life'  (Ba.),  'One  should 
perform  the  new  and  full  moon  sacrifices  for  life' 
(Ibid.),  'One  should  wish  to  live  a  hundred  years  on 
earth  only  performing  rites'  (Is\  2),  'This  Agnihotra 
is  a  sacrifice  that  must  be  continued  till  decay  and 
death  come'  (S.  XII.  iv.  ii.  1),  and  so  on.  There 
are  also  statements  establishing  another  order  of  life 
(monasticism) :  'Knowing  (the  Self)  .  .  .  they  give  up 
desires  .  .  .  and  renounce  their  homes,'1  'After  finish- 
ing the  student  life  he  should  be  a  householder,  from 
that  he  should  pass  on  to  the  life  of  a  hermit  in  the 
forest,  and  then  become  a  monk.  Or  he  may  do  other- 
wise— he  should  renounce  the  world  from  the  student 


1  Adapted  from  III.   v.    1   and  IV.   iv.   22. 
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life  itself,  or  from  the  householder's  life,  or  from  the 
hermit  life'  (Np.  77  ;  Ja.  4,  adapted),  'There  are  but 
two  outstanding  paths — first  the  path  of  rites,  and  next 
monasticism  ;  of  these  the  latter  excels'  (cf.  Tai.  A. 
X.  lxii.  12),  and  'Neither  through  rites,  nor  through 
progeny,  nor  through  wealth,  but  through  renuncia- 
tion some  attained  immortality'  (Mn.  X.  5  ;  Kai.  2). 
Similarly  the  Smrtis:  'One  who  leads  the  student  life 
renounces'  (Ap.  II.  xxi.  8,  19),  'One  who  leads  a 
perfectly  celibate  life  may  enter  into  any  order  of  life' 
(Va.  VIII.  2),  'Some  say  he  has  an  option  of  choosing 
his  order  of  life'  (Gau.  III.  1);  also,  'After  studying 
the  Vedas  as  a  student,  he  should  seek  to  have  sons 
and  grandsons  to  purify  his  ancestors.  Lighting  the 
sacred  fires  and  making  sacrifices  according  to  the 
injunctions,  he  should  retire  into  the  forest  and  then 
seek  to  become  a  monk'  (Mbh.  XII.  clxxiv.  6),  'The 
Brahmana,  after  performing  the  sacrifice  to  Prajapati 
and  giving  all  his  wealth  to  the  priests  as  remuneration, 
should  place  the  fires  within  himself  and  renounce  his 
home'  (M.  VI.  38),  and  so  on. 

Thus  hundreds  of  contradictory  passages  from  the 
Srutis  and  Smrtis  are  found,  inculcating  an  option  with 
regard  to  renunciation,  or  a  succession  among  the 
orders  of  life,  or  the  adoption  of  any  one  of  them  at 
will.  The  conduct  of  those  who  are  versed  in  these 
scriptures  has  also  been  mutually  conflicting.  And 
there  is  disagreement  even  among  great  scholars  who 
understand  the  meaning  of  the  scriptures.  Hence  it  is 
impossible  for  persons  of  shallow  understanding  clearly 
to  grasp  the  meaning  of  the  scriptures.   It  is  only  those 


4.515]  BQHADJRA&YAKA    VPANI$AD  787 

who  have  a  firm  hold  on  the  scriptures  and  logic,  that 
can  distinguish  the  particular  meaning  of  any  of  those 
passages  from  that  of  the  others.  Therefore,  in  order 
to  indicate  their  exact  meaning,  we  shall  discuss  them 
according  to  our  understanding. 

Prima  facie  view:  The  Vedas  inculcate  only 
rites,  for  the  Sruti  passages  such  as,  '(One  should 
perform  the  Agnihotra)  for  life'  (Ba.),  admit  of  no 
other  meaning.  The  Sruti  speaks  of  the  last  rite  of  a 
man  in  these  terms,  'They  burn  him  with  the  sacri- 
ficial vessels.'  There  is  also  the  statement  about  the 
rites  being  continued  till  decay  and  death  come. 
Besides  there  is  this  hint,  '(This)  body,  reduced  to 
ashes,'  etc.  (V.  xv.  1  ;  Is.  17).  If  he  were  a  monk, 
his  body  should  not  be  reduced  to  ashes.  The  Smrti 
also  says,  'He  alone  should  be  considered  entitled  to 
the  study  of  these  scriptures,  whose  rites  from  concep- 
tion to  the  funeral  ground  are  performed  with  the 
utterance  of  sacred  formulae,  and  no  one  else'  (M.  II. 
16).  The  rites  that  are  enjoined  by  the  Vedas  to  be 
performed  in  this  life  with  the  utterance  of  sacred 
formulae,  are  shown  by  the  Smrti  to  terminate  only  on 
the  funeral  ground.  And  because  a  man  who  does  not 
perform  those  rites  is  not  entitled  (to  the  study  of  the 
Smrtis),  he  is  absolutely  debarred  from  having  any 
right  to  the  study  of  the  Vedas.  Besides,  it  is  for- 
bidden to  extinguish  the  sacred  fire,  as  in  the  passage, 
'He  who  extinguishes  the  sacred  fire  destroys  the 
power  of  the  gods'  (Tai.  S.  I.  v.  ii.  1). 
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Question  :  Since  renunciation  etc.  are  also  en- 
joined, is  not  the  import  of  the  Vedas  as  inculcating 
rites  only  optional? 

The  opponent's  answer :  No,  for  the  Sruti  texts 
inculcating  renunciation  etc.  have  a  different  meaning. 
To  be  explicit:  Since  such  Sruti  texts  as,  'One  should 
perform  the  Agnihotra  for  life'  (Ba.),  'One  should 
perform  the  new  and  full  moon  sacrifices  for  life* 
(Ibid.),  make  such  rites  depend  on  life  itself,  and  for 
that  reason  cannot  be  interpreted  differently,  whereas, 
the  passages  inculcating  renunciation  etc.  are  applicable 
to  those  who  are  unfit  for  rites,  therefore  there  is  no 
option  (with  regard  to  the  meaning  of  the  Vedas  as 
inculcating  rites).  Besides,  since  the  Sruti  says,  'One 
should  wish  to  live  a  hundred  years  «ai  earth  only 
performing  rites'  (Is.  2),  and  the  passage,  'One  is 
absolved  (from  rites)  either  by  extreme  old  age  or  by 
death'  fS.  XIL  IV.  i.  i),  leaves  no  room  for  the 
ritualist  to  quit  the  rites  except  in  the  event  of  extreme 
eld  age  or  death,  the  injunction  regarding  their  beins. 
continued  in  these  cases  up  to  the  funeral  ground,  13. 
not  optional.  Moreover,  the  blind,  the  hump-backed, 
and  so  forth,  who  are  unfit  for  rites,  surely  deserve  the 
compassion  of  the  Sruti  ;  hence  the  injunction  about 
other  orders  of  life  such  as  monasticism  are  not  out  of 
place  (as  being  applicable  to  them). 

Question  :     But  there   will  be  no  room  for  the 
injunction  regarding  the  sequence  of  monasticism. 

The  opponent's  answer  :    Not  so,  for  the  Visva- 
jit    and    Sarvamedha    sacrifices    will    be    an    excep- 
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tion1  to  the  rule  about  the  lifelong  performance  of 
sacrifices.  In  other  words,  these  two  sacrifices  are  the 
only  exceptions  to  the  injunction  about  the  lifelong 
performance  of  sacrifices,  and  the  succession  referred 
to  in  the  passage,  'After  finishing  the  student  life  he 
should  be  a  householder,  from  that  he  should  pass  on 
to  the  life  of  a  hermit  in  the  forest,  and  then  become  a 
monk'  (Np.  77  ;  Ja.  4,  adapted),  is  applicable  to  these 
cases.  There  will  thus  be  no  contradiction.  That  is 
to  say,  if  the  injunction  relating  to  the  sequence  of 
monasticism  applies  to  such  cases,  then  there  is  no 
contradiction,  for  the  sequence  holds  good.  But  if  it 
is  regarded  as  applicable  to  other  cases,  the  injunction 
about  the  lifelong  performance  of  sacrifices  is  restricted 
in  its  scope.  Whereas,  if  the  sequence  is  applicable  to 
the  Visvajit  and  Sarvamedha  sacrifices,  there  is  no  such 
contradiction. 

The  Advaitin's  reply  :  Your  view  is  wrong,  for 
you  have  admitted  Self-knowledge  to  be  the  means  of 
immortality.  To  be  explicit:  You  have  admitted  the 
Self-knowledge  that  has  been  introduced  with  the 
words,  'The  Self  alone  is  to  be  meditated  upon' 
(I  iv.  7),  and  concluded  with,  'This  self  is  That 
which  has  been  described  as  "Not  this,  not  this,"  ' 
(III.  ix.  26).  So  you  are  only  reluctant  to  admit  that 
this  much  alone  is  the  means  of  immortality,  independ- 

1  Because  one  has  to  part  with  all  one's  wealth  in  them. 
Hence  any  more  performance  of  sacrifices  would  be  impossible 
for  want  of  wealth.  These  persons  alone  are  then  entitled  to 
monasticism  etc. 
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ently  of  anything  else.    Now  I  ask  you  why  you  are 
intolerant  of  Self-knowledge. 

Objection  :  Here  is  my  reason.  As,  to  a  person 
who  wants  heaven,  but  does  not  know  the  means  of 
its  attainment,  the  Vedas  inculcate  such  means  as  the 
Agnihotra,  so  here  also,  to  one  who  wants  to  attain 
immortality,  but  does  not  know  the  means  of  it,  they 
inculcate  the  instruction  desired — 'Tell  me,  sir,  of  that 
alone  which  you  know  (to  be  the  only  means  of 
immortality,  (II.  iv.  3  ;  IV.  v.  4) — in  the  words,  'This 
much  .  .  .  my  dear'  (IV.  v.  15). 

Reply  :  In  that  case,  just  as  you  admit  the 
Agnihotra  etc.,  inculcated  by  the  Vedas,  to  be  the 
means  of  attaining  heaven,  so  also  you  should  do  with 
Self-knowledge.  You  should  admit  it  to  be  the  means 
of  immortality  exactly  as  it  is  inculcated,  for  in  either 
case  the  authority  is  the  same. 

Objection  :  What  would  happen  if  it  is  admitted? 
Reply  :  Since  Self-knowledge  destroys  the  cause 
of  all  actions,  the  awakening  of  knowledge  would 
terminate  them.  Now  rites  such  as  the  Agnihotra, 
which  are  connected  with  the  wife  and  fire,  can  be 
performed  only  if  there  are  agencies  for  whom  they 
are  meant,  and  this  entails  an  idea  of  difference.  In 
other  words,  they  cannot  be  performed  unless  there 
are  the  gods — Fire,  etc. — for  whose  sake  they  are 
undertaken,  and  this  last  depends  on  the  sacrificer's 
regarding  the  gods  as  different  from  himself.  That 
notion  of  difference  regarding  the  deities  to  be  honour- 
ed, in  view  of  which  such  deities  are  recommended  by 
the  Vedas  as  means  to  sacrifices,  is  destroyed  in  the 
state  of  enlightenment  by  knowledge,  as  we  know  from 
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such  Sruti  passages  as,  'He  (who  worships  another 
god  thinking),  "He  is  one,  and  I  am  another,"  does 
not  know'  (I.  iv.  10),  'The  gods  oust  one  who  knows 
them  as  different  from  the  Self  (II.  iv.  6  ;  IV.  v.  7), 
'He  goes  from  death  to  death  who  sees  difference,  as 
it  were,  in  It'  (IV.  iv.  19;  Ka.  IV.  10),  'It  should  be 
realised  in  one  form  only'  (IV.  iv.  20),  and  'He  sees 
all  as  the  Self  (IV.  iv.  23).  Nor  is  Self-knowledge 
dependent  on  place,  time,  circumstances,  etc.,  for  it 
relates  to  the  Self,  which  is  an  eternal  verity.  It  is 
rites  which,  being  bound  up  with  persons  (i.e.  sub- 
jective), may  depend  on  place,  time,  circumstances, 
etc.;  but  knowledge,  being  bound  up  with  reality 
(i.e.  objective),  never  depends  on  them.  As  fire  is 
hot,  and  as  the  ether  is  formless  (independently  of 
place,  time,  etc.),  so  also  is  Self-knowledge. 

Objection  :  If  this  is  so,  the  Vedic  injunctions 
about  rites,  which  are  an  unquestionable  authority,  are 
nullified  ;  and  of  two  things  possessing  equal  authority, 
one  should  not  nullify  the  other. 

Reply  :  Not  so,  for  Self-knowledge  only  destroys 
one's  natural  idea  of  difference.  It  does  not  nullify 
other  injunctions  ;  it  only  stops  the  idea  of  difference 
ingrained  in  us. 

Objection  :  Still,  when  the  cause  of  rites  is  re- 
moved, they  are  impossible,  and  it  virtually  means 
that  the  injunctions  regarding  them  are  gone. 

Reply  :  No,  it  is  not  open  to  the  charge,  for  it 
is  analogous  to  the  cessation  of  our  tendency  to  per- 
form rites  having  material  ends,  when  desire  itself  has 
been  removed.    Just  as  a  man,  induced  to  perform  a 
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sacrifice  leading  to  heaven  by  the  injunction,  'One 
who  desires  heaven  must  perform  sacrifices'  (Ta.  XVI. 
iii.  3),  gives  up  his  inclination  to  perform  this  kind  of 
sacrifice  with  a  material  end  when  his  desire  has  been 
removed  by  the  injunctions  forbidding  desires.  His 
action  does  not  nullify  the  injunctions  regarding  rites 
with  material  ends. 

Objection :  The  injunction  forbidding  desires 
leads  to  an  impression  about  the  uselessness  of  them, 
and  consequently  the  injunctions  advocating  rites  with 
material  ends  cannot  operate.  So  these  injunctions 
are  virtually  nullified. 

Reply  :  If  Self-knowledge  nullifies  the  injunctions 
about  rites  in  the  same  way,  we  admit  this. 

Objection  :  But  this  would  take  away  the  author- 
ity of  the  injunctions  about  rites,  just  as  the  injunctions 
about  rites  with  material  ends  are  null  and  void  when 
desire  is  forbidden.  In  other  words,  if  rites  are  not 
to  be  undertaken,  with  the  result  that  there  is  no  one 
to  perform  them,  then  the  injunctions  about  their 
performance  become  useless,  and  consequently  the 
whole  section  of  the  Vedas  dealing  with  such  injunc- 
tions necessarily  loses  its  authority. 

Reply  :  No,  it  will  be  operative  prior  to  the 
awakening  of  Self-knowledge.  Our  natural  conscious- 
ness of  difference  regarding  action,  its  factors  and  its 
results,  will,  previous  to  the  awakening  of  Self- 
knowledge,  certainly  continue  to  be  an  incentive  to 
the  performance  of  rites,  just  as,  before  the  idea  about 
the  harmful  nature  of  desires  arises,  our  natural  craving 
for  heaven  etc.  will  certainly  induce  us  to  engage  in 
rites  having  material  ends. 
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Objection  :  In  that  case  the  Vedas  are  a  sdurce 
of  evil. 

Reply :  No,  good  and  evil  depend  on  one's 
intentions,  for  except  liberation  alone  everything  else 
comes  within  the  province  of  ignorance.  Good  and 
evil  are  matters  of  personal  whims,  for  we  find  that 
sacrifices  are  performed  with  death  as  their  objective.1 
Therefore  the  injunctions  about  rites  are  operative  only 
until  one  is  confronted  with  those  about  Self-knowledge. 
Hence  rites  do  not  go  hand  in  hand  with  Self- 
knowledge,  which  proves  that  this  alone  is  the  means 
of  immortality,  as  set  forth  in  the  words,  'This  much 
indeed  is  (the  me^ns  of)  immortality,  my  dear' 
(IV.  v.  15),  for  knowledge  is  independent  of  rites. 
Hence,  even  without  any  explicit  injunction  to  that 
effect,  the  enlightened  sage  can,  for  reasons  already 
stated,2  embrace  the  monastic  life  simply  through  his 
strong  conviction  about  the  identity  of  the  individual 
self  with  Brahman  that  is  devoid  of  the  factors  of  an 
action  such  as  the  deity  to  whom  it  is  performed  as 
well  as  caste  etc.,  and  is  immutable. 

Since  the  ancient  sages,  not  caring  for  children, 
renounced  their  homes  on  the  ground  stated  in  the 
clause,  'We  who  have  attained  this  Self,  this  world' 
(IV.  iv.  22),  therefore,  as  it  has  been  explained,  this 
renunciation  of  their  homes  by  the  sages  can  take  place 
simply    by    their   knowing3    the    world    of   the    Self. 

1  The  Mahabharata  tells  of  King  Yudhisthira's  perform- 
ing a  sacrifice  in  advance  concerning   'the  great  exit.' 

"  In  IV.    iv.    2-\. 

s'That  is,  indirectly,  from  the  teacher  and  the  scrip- 
tures ;  direct  realisation  is  not  meant. 
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Similarly  it  is  proved  that  the  man  who  seeks  illumin- 
ation can  also  renounce  the  world,  for  there  is  the 
statement,  'Desiring  this  world  alone  monks  renounce 
their  homes'  (Ibid.).  And  we  have  said  that  rites  are 
for  the  unenlightened.  That  is  to  say,  because  so  long 
as  ignorance  persists  there  is  scope  for  rites  intended  to' 
produce,  attain,  modify,  or  purify,  therefore  rites,  as 
we  have  stated,  are  also  the  means  of  Self-knowledge 
through  the  purification  of  the  mind,  as  the  Sruti  says 
that  the  Brahmanas  seek  to  know  It  through  sacrifices, 
etc. 

Under  the  circumstances,  if  we  examine  the  com- 
parative efficacy,  for  bringing  forth  Self-knowledge,  of 
the  duties  pertaining  to  the  different  orders  of  life, 
which  concern  only  the  unenlightened,  we  find  that 
virtues  such  as  the  absence  of  pride  which  are  mainly 
intended  for  the  control  of  the  senses,  and  meditation, 
discrimination,  non-attachment,  etc.,  which  deal  with 
the  mind,  are  the  direct  aids.  The  others,  owing  to  the 
predominance  of  injury,  attachment,  aversion,  etc.  in 
them,  are  mixed  up  with  a  good  deal  of  evil  work. 
Hence  the  monastic  life  is  recommended  for  seekers 
after  liberation,  as  in  the  following  passages,  'The 
giving  up  of  all  duties  that  have  been  described  (as 
belonging  to  particular  orders  of  life)  is  (best).  Renun- 
ciation, again,  is  the  culmination  of  this  giving  up  of 
the  duties,'  '0  Brahmana,  what  will  you  do  with 
wealth,  or  friends,  or  a  wife,  for  you  shall  have  to  die? 
Seek  the  Self  that  has  entered  the  cave  of  your  intellect. 
Where  are  your  grandfather  and  other  ancestors  gone, 
as  well  as  your  father?'   (Mbh.  XII.  clxxiv.  38).     la 
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the  Sarhkhya  and  Yoga  systems  also  renunciation  is 
spoken  of  as  a  direct  means  of  knowledge.  The 
absence  of  the  impulsion  of  desire  is  another  reason 
(why  the  seeker  after  liberation  renounces  the  world). 
For  all  the  scriptures  tell  us  that  the  impulsion  of 
desire  is  antagonistic  to  knowledge.  Therefore,  for  a 
seeker  after  liberation  who  is  disgusted  with  the  world, 
the  statement,  'He  should  renounce  the  world  from 
the  student  life  itself,'  etc.  (Np.  77),  is  quite  reason- 
able, even  if  he  is  without  knowledge. 

Objection  :  But  we  have  said  that  renunciation 
is  for  the  man  who  is  unfit  for  rites,  for  there  alone 
is  the  scope  for  them  ;  otherwise  the  dictum  of  the 
Sruti  about  the  lifelong  performance  of  rites  would 
be  contradicted. 

Reply  :  The  objection  does  not  hold,  for  there  is 
enough  scope  for  those  statements  of  the  Sruti.  We 
have  already  (p.  758)  said  that  all  rites  are  for  the 
unenlightened  man  with  desire.  It  is  not  absolutely 
that  rites  are  enjoined  for  life.  For  men  are  generally 
full  of  desires,  which  concern  various  objects  and 
require  the  help  of  many  rites  and  their  means.  The 
Vedic  rites  are  the  means  of  various  results  and  are  to 
be  performed  by  a  man  related  to  a  wife  and  the  fire  ; 
they  produce  many  results,  being  performed  again  and 
again,  like  agriculture  etc.,  and  take  a  hundred  years 
to  finish,  either  in  the  householder's  life  or  in  the  forest 
life.  Hence  in  view  of  them  the  Sruti  texts  enjoin 
lifelong  rites.  The  Mantra  also  says,  'One  should  wish 
to  live  a  hundred  years  on  earth  only  performing  rites' 
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(IS.  2).    The  giving  up  of  rites  after  the  ViSvajit  and 

Sarvamedha  sacrifices  refers  to  such  a  man  ;  while  in 

the  case  of  those  on  whom  lifelong  rites  are  enjoined, 

these   should   be   continued    right   up   to   the   funeral 

ground,  and  the  body  consumed  in  fire.     Or  it  may  be 

that  the  injunctions  of  the   Sruti  about  the    lifelong 

performance  of  rites  concern  the  other  two  castes  except 

the  Brahmana,  for  the  Ksatriya  and  the  Vaisya  are  not 

entitled  to  the  monastic  life.     In  that  case,  texts  such 

as,  'Whose  rites  ...  are  performed  with  the  utterance 

of  sacred  formulae'  (M.  II.  16),  and  'The  teachers  speak 

of  only  one  order  of  life,'  etc.  (Gau.  III.  36  ;  Bau.  II. 

vi.    29),    would  refer  to  the   Ksatriyas   and  Vaisyas. 

Therefore    in    accordance    with    a    person's    capacity, 

knowledge,   non-attachment,   desire,    etc.,   the  various 

methods  of  an  option  with  regard  to  renunciation,  or 

a  succession  among  the  orders  of  life,  or  the  embracing 

of  the  monastic  life  are  not  contradictory.    And  since 

monasticism  has  been  separately  enjoined  on  those  who 

are  unfit  for  rites,  in  the  passage,   'Whether  he  has 

completed  his  course  of  study  or  not,  whether  he  has 

discarded1   the   fire  or  been  released*   from   it,'   etc. 

(Ja.  4),  (the  above  injunctions  about  monasticism  refer 

to  normal  people  qualified  for  rites).    Therefore  it  is 

proved  that  the  other  three  orders  of  life  (besides  the 

householder's  life)  are  surely  meant  for  those  who  are 

qualified  for  rites. 

1  Wilfully,  even  when  his  wife  is  living. 

aBy  the  scriptures,  on  the  death  of  his  wife. 


SECTION  VI 

i.  Now  the  line  of  teachers:  Pautimasya 
(received  it)  from  Gaupavana.  Gaupavana  from 
another  Pautimasya.  This  Pautimasya  from 
another  Gaupavana.  This  Gaupavana  from 
Kausika.  KauSika  from  Kaundinya.  Kaundinya 
from  Sandilya.  Sandilya  from  Kausika  and 
Gautama.    Gautama — 

^rawprt  srrarararfij,  srnn^FRt  jn«iP4Hrc«Ti<^ 
^fowrpift:  II  ^  II 

a.  From  Agnivesya.  Agnivesya  from 
Gargya.  Gargya  from  another  Gargya.  This. 
Gargya  from  another  Gautama.  This  Gautama 
from  Saitava.  Saitava  from  Parasaryayana. 
Parasaryayana  from  Gargyayana.    Gargyayana. 
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from  Uddalakayana.  Udda.laka.yana  from 
Jabalayana.  Jabalayana  from  Madhyandina- 
yana.  Ma.dhyandina.yana  from  Saukarayana. 
Saukarayana  from  Kasayana.  Kasayana  from 
Sayakayana.  Sayakayana  from  Kausikayani. 
KauSikayani — 

Wfan    MKl^W?d  ,  <TTTT^pff  5fM*»"jI<,  4l<l«hu4 

«n^aqorPB  qreKW,  mmHutwOl;,  ihrftr- 
gra  stirrer ,  3Traqt  m*k:,  nrfci»ff?t*nc^,  *mwt 
jfirprgss:    &JutoIc*F*n^ ,    %%?&'•  mj^r-  $?itc- 

3c*rni5RR:    <W    ^flTR^,   q?*ir:    gtatts?n- 
Sltrft  f37<T,  SRIwf  f ft  g?flt.'  STPi^Fn^,  leg:  srr«#- 

fanfafa4§,  s*rfg:  ^nd.%  *rcrc:  mitHia;, 
W144:  sfpti^,  snm:  qtff&jr:,  q*fcg)  asm:  * 
sra  swg,  agrir  sne:  h  ^  n    *%  <rg  arsioj^ii 
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3.  From  Ghrtakau&ka.  Ghrtakau&ka  from 
Parasaryayana.  Pa.rasarya.yana  from  Para- 
sarya.  Parasarya  from  Jatukarnya.  Ja.ru- 
karnya  from  Asurayana  and  Yaska.  Asurayana 
from  Traivani.  Traivani  from  Aupajandhani. 
Aupajandhani  from  Asuri.  Asuri  from  Bhara- 
dvaja.  Bha.radva.ja  from  Atreya.  Atreya  from 
Manti.  Manti  from  Gautama.  Gautama  from 
another  Gautama.  This  Gautama  from  Vatsya. 
Vatsya  from  Sandilya.  Sandilya  from  Kai^orya 
Kapya.  Kaisorya  Kapya  from  Kuma.raha.rita. 
Kuma.raha.rita  from  Galava.  Galava  from 
Vidarbhikaundinya.  He  from  Vatsanapat  Ba.- 
bhrava.  He  from  Pathin  Saubhara.  He  from 
Ayasya  Ahgirasa.  He  from  Abhuti  Tvastra. 
He  from  Viivarupa  Tvastra.  He  from  the  two 
Asvins.  The  Asvins  from  Dadhyac  Atharvana. 
He  from  Atharvan  Daiva.  He  from  Mrtyu 
Pradhvarhsana.  He  from  Pradhvarhsana. 
Pradhvarhsana  from  Ekarsi.  Ekarsi  from 
Viprachitti.  Viprachitti  from  Vyasti.  Vyasti 
from  Sana.ru.  Sana.ru  from  Sanatana.  Sanatana 
from  Sanaga.  Sanaga  from  Paramesthin  (Viraj). 
Paramesthin  from  Brahman  (Hiranyagarbha). 
Brahman  is  self-born.    Salutation  to  Brahman.! 

Now   the  line  of  teachers  for  the  two  chapters 
relating  to  Yajnavalkya  is  being  enumerated,  like  that 
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of  the  Madhukanda.  The  explanation  is  the  same  as 
before.  Brahman  is  self-bom.  Salutation  to  Brah- 
man !    Om. 


CHAPTER  V 
SECTION  I 

<tfo*fMuD!|*r:  5      ^s*f     snsion    faf: »   ^far 
«it%i5m^n  hi    #  spot  snwmu 

1.  Om.  That  (Brahman)  is  infinite,  and 
this  (universe)  is  infinite.  The  infinite  proceeds 
from  the  infinite.  (Then)  taking  the  infinitude 
of  the  infinite  (universe),  it  remains  as  the 
infinite  (Brahman)  alone. 

Om  is  the  ether-Brahman — the  eternal  ether. 
'  The  ether  containing  air/  says  the  son  of 
Kauravyayani.  It  is  the  Veda,  (so)  the  Brah- 
manas  (knowers  of  Brahman)  know  ;  (for) 
through  it  one  knows  what  is  to  be  known. 

The  supplement  to  the  Upanisad  is  being  intro- 
duced with  the  words,  'That  is  infinite,'  etc.  That 
Brahman  which  is  immediate  and  direct,  the  Self  that 
is  within  all,  unconditioned,  beyond  hunger  etc.,  and 
is  described  as  'Not  this,  not  this,'  and  the  realisation 
of  which  is  the  sole  means  of  immortality,  has  been 
presented    in    the    last    four    chapters.     Now    certain 
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meditations,  not  mentioned  before,  of  that  same  Self 
as  conditioned  and  coming  within  the  scope  of  words, 
their  meanings,  and  so  on — meditations  that  do  not 
clash  with  rites,  lead  to  great  prosperity,  and  take  one 
through  a  gradual  process  of  liberation,  have  to  be 
mentioned  ;  hence  the  present  chapter.  It  is  also  the 
intention  of  the  Sruti  to  enjoin  the  meditation  on  Om 
as  forming  a  part  of  all  other  meditations,  and  the 
practice  of  self-control,   charity  and  compassion. 

That  is  infinite,  not  limited  by  anything,  i.e.  all- 
pervading.    The  suffix  'kta'  in  the  word  'Purna'  (lit. 
complete)  has  a  subjective  force.      'That'  is  a  pro- 
noun   denoting    something    remote  ;     it    means    the 
Supreme  Brahman.    It  is  complete,  all-pervading  like 
the  ether,   without  a  break,   and  unconditioned.      So 
also  is  this  conditioned  Brahman,  manifesting  through 
name    and   form    and    coming   within    the   scope    of 
relativity  (the  universe),  infinite  or  all-pervading  indeed 
in  its  real  form  as  the  Supreme  Self,  not  in  its  differen- 
tiated form  circumscribed  by  the  limiting  adjuncts. 
This  differentiated  Brahman,   the  effect,   proceeds  or 
emanates   from   the   infinite,    or   Brahman   as   cause. 
Although  it  emanates  as  an  effect,  it  does  not  give  up 
its  nature,  infinitude,  the  state  of  the  Supreme  Self  ;  it 
emanates  as  but  the  infinite.     Taking  the  infinitude  of 
the  infinite,  or  Brahman  as  effect,  i.e.  attaining  perfect 
unity    with    its    own    nature    by    removing    through 
knowledge  its  apparent  otherness  that  is  created  by 
ignorance  through  the  contact  of  limiting  adjuncts,  the 
elements,    it    remains    as    the    unconditioned    infinite 
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Brahman  alone,  without  interior  or  exterior,  the  homo- 
geneous Pure  Intelligence. 

What  has  been  said  before,  viz.  'This  (self)  was 
indeed  Brahman  in  the  beginning.  It  knew  only 
Itself.  Therefore  It  became  all'  (I.  iv.  10),  is  the 
explanation  of  this  Mantra.  'Brahman'  in  that  sen- 
tence is  the  same  as,  'That  is  infinite';  and  'This  is 
infinite'  means,  'This  (universe)  was  indeed  Brahman 
in  the  beginning.'  Similarly  another  Sruti  says, 
'Whatever  is  here  is  there,  and  whatever  is  there  is 
here'  (Ka.  IV.  10).  Hence  the  'Infinite,'  denoted  by 
the  word  'That,'  is  Brahman.  That  again  is  'this 
infinite'  (universe) — Brahman  manifested  as  effect, 
connected  with  the  limiting  adjuncts  of  name  and  form, 
projected  by  ignorance,  and  appearing  as  different 
from  that  real  nature  of  its  own.  Then  knowing  it- 
self as  the  supreme,  infinite  Brahman,  so  as  to  feel, 
'I  am  that  infinite  Brahman,'  and  thus  taking  its  in- 
finitude, i.e.  removing  by  means  of  this  knowledge  of 
Brahman  its  own  limitation  created  by  ignorance 
through  the  contact  of  the  limiting  adjuncts  of  name 
and  form,  it  remains  as  the  unconditioned  infinite 
alone.    So  it  has  been  said,  'Therefore  It  became  all.' 

Brahman,  which  is  the  theme  of  all  the  Upani- 
sads,  is  described  once  more  in  this  Mantra  to  intro- 
duce what  follows  ;  for  certain  aids,  to  be  presently 
mentioned,  viz.  Om,  self-restraint,  charity  and  com- 
passion, have  to  be  enjoined  as  steps  to  the  knowledge 
of  Brahman — aids  that,  occurring  in  this  supplementary 
portion,  form  part  of  all  meditations. 
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Some1  explain  the  Mantra  thus:  From  the  infinite 
cause  the  infinite  effect  is  manifested.  The  manifested 
effect  is  also  infinite  or  real  at  the  present  moment, 
even  in  its  dualistic  form.  Again,  at  the  time  of  dis- 
solution, taking  the  infinitude  of  the  infinite  effect  into 
itself,  the  infinite,  causal  form  alone  remains.  Thus  in 
all  the  three  stages  of  origin,  continuance  and  dissolu- 
tion, the  cause  and  the  effect  are  infinite.  It  is  just 
one  infinity  spoken  of  as  divided  into  cause  and  effect. 
Thus  the  same  Brahman  is  both  dual  and  monistic. 
For  instance,  an  ocean  consists  of  water,  waves,  foam, 
bubbles,    etc.     As   the    water   is    real,    so  also  are  its 

effects,  the  waves,  foam,  bubbles,  etc which  appear 

and  disappear,  but  are  a  part  and  parcel  of  the  ocean 

itself — real  in  the  true  sense  of  the  word.    Similarly 

the  entire  dual  universe,  corresponding  to  the  waves 

etc.    on    the    water,    are    absolutely    real,    while    the 

Supreme  Brahman  stands  for  the  ocean  water.    If  the 

universe    is   thus  real,  the  ceremonial  portion   of   the 

Vedas  is  also  valid.    If,  however,  the  dual  world  is 

but  apparently  so — if  it  be  a  creation  of  ignorance,  false 

like   a   mirage — and   is   in    reality  the  one  without  a 

second,    then    the  ceremonial  portion,  having  nothing 

to   work   upon,    becomes   invalid.    This   would   only 

mean  a  conflict,  for  one  portion  of  the  Vedas,  viz.  the 

Upanisads,  would  be  valid,  since  they  deal  with  the 

Reality,  the  one  without  a  second,  but  the  ceremonial 

portion  would  be  invalid,  since  it  deals  with  duality, 

which   is   unreal.    To   avoid   this   conflict,   the   Sruti 

1  The  reference  Is  to  Bhartrprapaflca. 
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speaks  of  the  reality  of  both  cause  and  effect,  like  that 
of  the  ocean,  in  the  Mantra,  'That  is  infinite,'  etc. 

All  this  is  wrong,  for  neither  an  exception  nor  an 
option — which  are  applicable  to  qualified  objects — is 
possible  with  Brahman.  It  is  not  a  well-considered 
view.  Why?  Because  an  exception  can  be  made  with 
regard  to  some  part  of  an  action,  where  the  general 
rule  would  otherwise  apply.  For  example,  in  the 
dictum,  'Killing  no  animal  except  in  sacrifices,'  (Ch. 
VIII.  xv.  1),  the  killing  of  animals  prohibited  by  the 
general  rule  is  allowed  in  a  special  case,  viz.  a  sacrifice 
such  as  the  Jyotistoma.  But  that  will  not  apply  to 
Brahman,  the  Reality.  You  cannot  establish  Brah- 
man, the  one  without  a  second,  by  the  general  rule, 
and  then  make  an  exception  in  one  part  of  It  ;  for  It 
cannot  have  any  part,  simply  because  It  is  the  one 
without  a  second.  Similarly  an  option  also  is  in- 
admissible. For  example,  in  the  injunctions,  'One 
should  use  the  vessel  Sodasi  in  the  Atiratra  sacrifice,' 
and  'One  should  not  use  the  vessel  Sodasi  in  the 
Atiratra  sacrifice,'  an  option  is  possible,  as  using  or  not 
using  the  vessel  depends  on  a  person's  choice.  But 
with  regard  to  Brahman,  the  Reality,  there  cannot  be 
any  option  about  Its  being  either  dual  or  monistic,  for 
the  Self  is  not  a  matter  depending  on  a  person's  choice. 
Besides  there  is  a  contradiction  involved  in  the  same 
thing  being  both  one  and  many.  Therefore  this  is  not, 
as  we  said,  a  well-considered  view. 

Moreover,  it  contradicts  the  Sruti  as  well  as 
reason.  For  instance,  Sruti  passages  that  describe 
Brahman   as  Pure   Intelligence,   homogeneous  like   a 
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lump  of  salt,  without  a  break,  devoid  of  such  differ- 
ences as  prior  or  posterior,  interior  or  exterior,  includ- 
ing the  external  and  internal,  birthless,  'Not  this,  not 
this, '.neither  gross  nor  minute,  not  short,  undecaying, 
fearless  and  immortal — passages  that  are  definite  in 
their  import  and  leave  no  room  for  doubt  or  mistake — 
would  all  be  thrown  overboard  as  mere  trash.  Simi- 
larly it  would  clash  with  reason,  for  a  thing  that  has 
parts,  is  made  up  of  many  things  and  has  activity, 
cannot  be  eternal  ;  whereas  the  eternity  of  the  Self  is 
inferred  from  remembrance  etc. — which  will  be  contra- 
dicted if  the  Self  be  transitory.  Your  own  assumption1 
too  will  be  useless,  for  if  the  Self  be  transitory,  the 
ceremonial  portion  of  the  Vedas  will  clearly  be  useless, 
since  it  will  mean  that  a  man  will  be  getting  the  reward 
for  something  he  has  not  done,  and  be  deprived  of 
the  reward  for  what  he  has  actually  done. 

Objection :  There  are  the  illustrations  of  the 
ocean  etc.  to  show  the  unity  and  plurality  of  Brah- 
man. So  how  do  you  say  that  the  same  thing  cannot 
be  both  one  and  many? 

Reply  :  Not  so,  for  they  refer  to  something  quite 
different.  We  have  said  that  unity  and  plurality  are 
contradictory  only  when  applied  to  the  Self,  which  is 
eternal  and  without  parts,  but  not  to  effects,  which 
have  parts.  Therefore  your  view  is  untenable  as  it 
contradicts  the  Sruti,  the  Smrti2  and  reason.  Rather 
than  accept  this,  it  is  better  to  abandon  the  Upanisads. 

1  About  the  validity  of  the  ceremonial  portion  of  the 
Vedas. 

a  This  has  not  been  particularly  touched  upon  here. 
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Besides,  your  view  is  not  in  accordance  with  the 
scriptures,  for  such  a  Brahman  is  not  fit  for  medita- 
tion. A  Brahman  that  is  teeming  with  differences 
comprising  thousands  of  evils  in  the  shape  of  births, 
deaths,  etc.,  has  parts  like  an  ocean,  a  forest,  and  so 
forth,  and  is  heterogeneous,  has  never  been  presented 
by  the  Srutis  either  as  an  object  of  meditation  or  as  a 
truth  to  be  realised.  Rather  they  teach  Its  being  Pure 
Intelligence  ;  also,  'It  should  be  realised  in  one  form 
only'  (IV.  iv.  20).  There  is  also  the  censure  on  seeing 
It  as  multiple:  'He  goes  from  death  to  death  who  sees 
difference,  as  it  were,  in  It'  (IV.  iv.  19  ;  Ka.  IV.  10). 
What  is  deprecated  by  the  Srutis  is  not  to  be  practised; 
and  that  which  is  not  practised  (as  being  forbidden) 
cannot  be  the  import  of  the  scriptures.  Since  the 
multiple  aspect  of  Brahman,  in  which  It  is  regarded 
as  heterogeneous  and  manifold  is  condemned,  it  is  not 
to  be  sought  after  with  a  view  to  realisation  ;  hence 
it  cannot  be  the  import  of  the  scriptures.  But  the 
homogeneity  of  Brahman  is  what  is  to  be  sought  after, 
and  is  therefore  good,  and  for  that  reason  it  ought  to 
be  the  import  of  the  scriptures. 

You  said  that  one  part  of  the  Vedas  would  be" 
invalid  in  the  sphere  of  ceremonials  because  of  the 
absence  of  the  dual  world,  while  another  part  would 
be  valid  in  the  realm  of  unity.  This  is  wrong,  for  the 
scriptures  seek  to  instruct  merely  according  to  existing 
circumstances.  They  do  not  teach  a  man,  as  soon  as 
he  is  born,  either  the  duality  or  the  unity  of  existence, 
and  then  instruct  him  about  rites  or  the  knowledge  of 
Brahman.    Nor  does  duality  require  to  be  taught  ;  it 
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is  understood  by  everyone  as  soon  as  he  is  born  ;  and 
nobody  thinks    from    the    very  outset  that  duality  is 
false,  in  which  case  the  scriptures  would  first  have   to 
teach  the  reality  of  the  dual  world  and  then  establish 
their  own  validity.     (The  unreality  of  the  universe  is 
no  bar  to  the  validity  of  the  scriptures,  for)  even  the 
disciples   of   those   who  deny   the  Vedas  (and  do  not 
believe   in   an   objective  universe)1  would  not  hesitate 
to  accept  the  authority  of  their  scriptures  when  they 
are  directed    (to    do    something  helpful  in  accordance 
with  them)  by  their  teachers.    Therefore  the  scriptures, 
taking  the  dualistic  world  as  it  is — created  by  ignorance 
and  natural  to  everybody — first  advise  the  performance 
of  rites  calculated  to  achieve  the  desired  ends  to  those 
who  are  possessed  of  that  natural  ignorance  and  defects 
such  as  attachment  and  aversion  ;    afterwards,    when 
they  see  the  well-known  evils  of  actions,  their  factors 
and  their  results,  and  wish  to  attain  their  real  state  of 
aloofness,  which  is  the  opposite  of  duality,  the  scrip- 
tures teach  them,  as  a  means  to  it,  the  knowledge  of 
Brahman,  consisting  in  the  realisation  of  the  unity  of 
the   Self.    So   when   they  have  attained  that  result — 
their  real  state  of  aloofness,  their  interest  in  the  validity 
of  the  scriptures  ceases.    And   in   the  absence  of  that 
the  scriptures  too  just  cease  to  be  scriptures  to  them. 
Hence,    the    scriptures   having  similarly  fulfilled  their 
mission  with  regard  to  every  person,  there  is  not  the 
least  chance  of  a  conflict  with  them  ;  for  such  dualistic 

1  Certain  schools  of  Buddhism,  for  instance.  Even  they 
would  act  up  to  such  teachings  of  their  scriptures  as,  'Those 
who  desire  heaven  should  worship  sepulchres  of  Buddhist 
saints.' 
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differences  as  scripture,  disciple  and  discipline  termin- 
ate with  the  knowledge  of  unity.  If  any  of  these 
survived  the  others,  there  might  be  a  conflict  with 
regard  to  it.  But  since  scripture,  disciple  and  disci- 
pline are  interdependent,  not  one  of  them  survives  the 
rest  ;  and  when  all  duality  is  over,  and  only  unity, 
the  one  without  a  second,  the  Good,  alone  stands, 
with  whom  is  conflict  apprehended?  Hence  also  there 
is  no  non-contradiction  either. 

Even  taking  your  position  for  granted,  we  have 
to  say  that  it  is  useless,  for  even  if  Brahman  be  both 
one  and  many,  there  will  be  the' same  conflict  with  the 
scriptures.  That  is  to  say,  supposing  we  admit  that 
the  same  Brahman  has  both  unity  and  plurality  like 
the  ocean  etc.,  and  that  there  is  no  other  thing,  even 
then  we  cannot  escape  the  charge  of  a  conflict  with  the 
scriptures  that  you  have  levelled  against  us.  How? 
For  one  and  the  same  Supreme  Brahman  has  both 
unity  and  plurality  ;  being  beyond  grief,  delusion,  etc., 
It  would  not  seek  instruction  ;  nor  would  the  teacher 
be  different  from  Brahman,  for  you  have  admitted  the 
same  Brahman  to  be  both  one  and  many.  If  you  say, 
since  the  dual  world  is  manifold,  one  can  teach 
another,  and  it  will  not  be  instruction  imparted  to  or 
by  Brahman,  we  reply  that  you  contradict  your  own 
statement  that  Brahman  in  Its  twofold  aspect  of  unity 
and  plurality  is  one  and  the  same,  and  that  there  is 
nothing  else.  Since  that  world  of  duality  in  which 
one  teaches  another  is  one  thing,   and  unity1  is  of 

1  'Advaitam' :     This  seems  to  be  the  correct  reading,  and 
not   'Dvaitam.' 
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course  another  thing,  your  example  of  the  ocean  is  in- 
appropriate.    Nor  can  we  presume  that  Brahman,  if 
It  is  one  consciousness,  as  the  ocean  is  one  mass  of 
water,  will  either  receive  instruction  from,  or  instruct, 
anyone  else.    If  Devadatta  is  both  one  and  manifold, 
consisting  of  the  hands  etc.,  it  is  absurd  to  think  that 
between  his  tongue  and  ear — both  parts  of  him — the 
,  tongue    will    instruct   and    the    ear   only    receive,   the 
instruction,  while  Devadatta  himself  will  neither  instruct 
nor  receive  any  instruction  ;  for  he  has  only  one  con- 
sciousness,   as   the   ocean   is   made   up   of  the   same 
volume  of  water.    Therefore  such  an  assumption  will 
clash  with  the  Sruti  and  reason,   and  frustrate  your 
own  object.     Hence  our  interpretation  of  the  Mantra, 
'That  is  infinite,'  etc.,  is  the  correct  one. 

Om  is  the  ether-Brahman,  is  a  Mantra.  No 
direction  for  its  use  has  been  given  elsewhere  ;  the 
Brahmana  here  directs  that  it  is  to  be  used  in  medita- 
tion. 'Brahman'  in  this  Mantra  is  the  entity  speci- 
fied, and  'ether'  is  its  description.  In  the  term  'ether- 
Brahman'  the  entity  specified  and  the  description  are 
co-ordinate,  as  in  the  expression,  'A  blue  lotus.'  The 
word  'Brahman'  without  any  qualifying  word  would 
mean  any  vast  object  ;  hence  it  is  specified  as  the 
'ether-Brahman.'  The  ether-Brahman  is  either  the 
import  of  the  word  'Om,'  or  identical  with  it.  In 
either  case  the  co-ordinate  relation  holds  good. 

Here  the  word  'Om'  is  used  to  serve  as  a  means 
to  the  meditation  on  Brahman.  As  other  Srutis  say, 
'This  is  the  best  help  (to  the  realisation  of  Brahman) 
and  the  highest'  (Ka.  II.  17),  'One  should  concentrate 
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on  the  Self,  uttering  Om'  (Mn.  XXIV.  i),  'One  should 
meditate    upon    the    Supreme  Being  only  through  the 
syllable  Om'  (Pr.  V.  5),  'Meditate  upon  the  Self  with 
the  help  of  the  syllable  Om'   (Mu.  II.  ii.  6),  and  so 
on.    Besides,  the  instruction  can  have  no  other  mean- 
ing.    For    instance,    elsewhere,    in  such  passages  as, 
'He  recites  the  praise  with  Om,  he  chants  the  Udgitha 
with  Om'  (Ch.  I.  i.  9),  we  know  from  the  directions 
for  use  that  the  syllable  Om  is  used  at  the  beginning 
and  end  of  the  reading  of  the  Vedas.    But  we  do  not 
see    any    such  different  meaning  here.    Therefore  the 
instruction  of  the  word  Om  here  is  for  the  purpose  of 
presenting  it  as  a  means  to  meditation  only.    Although 
the   words    'Brahman,'    'Atman,'   etc.    are   names   of 
Brahman,  yet  on  the  authority  of  the  Srutis  we  know 
that  Om  is  Its  most  intimate  appellation.    Therefore  it 
is  the  best  means  for  the  realisation  of  Brahman.     It 
is  so  in  two  ways — as  a  symbol  and  as  a  name.     As  a 
symbol:  Just  as  the  image  of  Visnu  or  any  other  god 
is  regarded  as  identical  with  that  god  (for  purposes  of 
worship),  so  is  Om  to  be  treated  as  Brahman.     (Why?) 
Because  Brahman   is   pleased  with  one  who  uses  Om 
as  an  aid  ;  for  the  Sruti  says,  'This  is  the  best  help  and 
the  highest.    Knowing  this  help  one  is  glorified  in  the 
world  of  Brahman  (Hiranyagarbha)'  (Ka.  II.  17). 

Now,  lest  'ether'  should  mean  the  material  ether, 
the  text  says,  the  eternal  ether,  i.e.  the  ether  which  is 
the  Supreme  Self.  Because  the  latter,  being  beyond 
the  reach  of  the  eye  and  other  organs,  cannot  be  per- 
ceived without  some  help,  therefore  the  aspirant  super- 
imposes it  with  faith,  devotion  and  great  rapture  on 
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the  syllable  Om,  as  people  superimpose  Visnu  on 
images  of  stone  etc.  with  carvings  of  His  features. 
'The  ether  containing  air,  just  the  ordinary  ether,  not 
the  eternal  ether,'  says — who? — the  son  of  Kaura- 
vydyani.  The  word  'ether'  is  primarily  used  in  the 
senses  of  the  ether  containing  air  ;  so  he  thinks  that 
should  be  taken.  Now,  whether  it  is  'the  eternal 
ether,'  meaning  the  unconditioned  Brahman,  or  it  is 
'the  ether  containing  air,'  meaning  the  conditioned 
Brahman,  in  either  case  the  syllable  Om,  as  a  symbol, 
becomes  a  means  of  realising  It,  like  an  image.  For 
another  Sruti  has  it,  'The  syllable  Om,  O  Satyakama, 
is  the  higher  and  lower  Brahman'  (Pr.  V.  2).  The 
only  difference  is  over  the  meaning  of  the  word 
'ether.' 

It,  this  Om,  is  the  Veda,  (for)  through  it  one 
knows  what  is  to  be  known.  Therefore  Om  is  the 
Veda  or  name  (of  Brahman).  Through  that  name 
the  aspirant  knows  or  realises  what  is  to  be  known, 
viz.  Brahman,  which  is  the  object  signified  or  desig- 
nated by  the  name.  Therefore  the  Brdhmanas  know 
that  it  is  the  Veda:  They  mean  that  as  a  name  it  is 
intended  as  a  means  to  the  realisation  of  Brahman. 
Or  the  passage,  'It  is  the  Veda,'  etc.,  may  be  a  eulogy. 
How?  Om  is  enjoined  as  a  symbol  of  Brahman,  for 
it  is  co-ordinated  with  the  word  'Brahman'  in  the 
sentence,  'Om  is  the  ether-Brahman.'  Now  it  is  being 
praised  as  the  Veda,  for  the  entire  Vedas  are  but  Om : 
They  all  issue  out  of  it  and  consist  of  it  ;  this  Om  is 
differentiated  into  the  divisions  of  Re,  Yajus,  Saman, 
etc.,  for  another  Sruri  says,  'As  by  a  stick  all  leaves 
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(are  pierced,  so  all  speech  is  pierced  by  Om),  (Ch.  II. 
xxiii.  4).  Here  is  another  reason  why  Om  is  the 
Veda — 'through  it,'  this  Om,  'one  knows  whatever 
is  to  be  known';  hence  this  Om  is  the  Veda.  The 
other  Vedas  owe  their  Vedahood  to  this.  Therefore 
Om,  being  so  important,  should  be  used  as  a  means 
to  self-realisation.  Or  the  passage  in  question  may  be 
thus  interpreted:  It  is  'the  Veda.'1  What  is  it?  That 
Om  'which  the  Brahmanas  know';  for  it  should  be 
known  by  the  Brahmanas  in  various  forms  such  as 
Pranava  and  Udgitha.  If  it  is  used  as  a  means  to 
realisation,  the  entire  Vedas  are  practically  used. 


1  In  this  Interpretation  the  inarticulate  A  is  dropped  from 
the  text,  the  reading  being,   Vedo  yam,  etc. 


SECTION  II 

f^ra,  sq^TTfeife  11  *  11 

1.  Three  classes  of  Prajapati's  sons  lived  a 
life  of  continence  with  their  father,  Prajapati 
{Viraj) — the  gods,  men  and  Asuras.  The  gods, 
on  the  completion  of  their  term,  said,  'Please 
instruct  us.'  He  told  them  the  syllable  'Da' 
(and  asked),  'Have  you  understood?'  (They) 
said,  '  We  have.  You  tell  us :  Control  your- 
selves.'   (He)  said,  'Yes,  you  have  understood.' 

The  present  section  is  introduced  to  prescribe  the 
three  disciplines  of  self-control  etc.  Three  classes  of 
Prajapati's  sons  lived  a  life  of  continence,  i.e.  lived  as 
students,  since  continence  is  the  most  important  part 
of  a  student's  life,  with  their  father,  Prajapati.  Who 
were  they?  The  gods,  men  and  Asuras,  in  particular. 
Of  them,  the  gods,  on  the  completion  of  their  term — 
what  did  they  do? — said  to  their  father,  Prajapati, 
'Please  instruct  us.'  When  they  thus  sought  his 
instruction,  he  told  them  only  the  syllable  'Da';  and 
saying  it  the  father  asked  them,  'Have  you  understood 
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the  meaning  of  the  syllable  I  told  you  by  way  of 
instruction,  or  not?'  The  gods  said,  'We  have.'  'If 
so,  tell  me  what  I  said.'  The  gods  said,  'You  tell 
vs  :  Control  yourselves,  for  you  are  naturally  unruly. ' 
The  other  said,  'Yes,  you  have  understood  rightly.' 

wsr  5t^-',   t'Hh  «t  sTTc^fir  5  Mtfiriir  ftaw, 

2.  Then  the  men  said  to  him,  'Please 
instruct  us.'  He  told  them  the  same  syllable 
'Da'  (and  asked),  'Have  you  understood?' 
(They)  said,  'We  have.  You  tell  us:  Give.' 
(He)  said,  'Yes,  you  have  understood.' 

The  common  portions  are  to  be  explained  as 
before.  'You  tell  us  :  Give — distribute  your  wealth 
to  the  best  of  your  might,  for  you  are  naturally 
avaricious.  What  else  would  you  say  for  our  benefit?' 
— so  said  the  men. 

«w  tirsgu  351:,  asftg  ^  wuftft  •,  ffeaft 

S?WT%gf?r,    dfrldJNI   f^    *T»Tf3ffo   4d*rft«d! 

%d  *R  ^fTft%  11  *  II    fft  feN  snsrnrnii 

3.  Then  the  Asuras  said  to  him,    'Please 
instruct  us.'     He  told  them  the  same  syllable 
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'Da'  (and  asked),  'Have  you  understood?' 
(They)  said,  'We  have.  You  tell  us:  Have 
compassion.'  (He)  said,  'Yes,  you  have  under- 
stood.' That  very  thing  is  repeated  by  the 
heavenly  voice,  the  cloud,  as  'Da,'  'Da,'  'Da': 
'Control  yourselves,'  'Give,'  and  'Have  com- 
passion.' Therefore  one  should  learn  these  three 
— self-control,  charity  and  compassion. 

Similarly  the  Asuras  took  it  as,  'Have  compassion, 
be  kind  to  all,  for  you  are  cruel,  given  to  injuring 
others,  and  so  on.'  That  very  instruction  of  Prajapati 
continues  to  this  day.  Prajapati,  who  formerly  taught 
the  gods  and  others,  teaches  us  even  to-day  through 
the  heavenly  voice  of  the  cloud.  How?  Here  is  the 
heavenly  voice  heard.  Which  is  it?  The  cloud.  As 
'Da/  'Da,'  'Da':  'Control  yourselves,'  'Give,'  and 
'Have  compassion.'  The  syllable  'Da'  is  repeated  thrice 
to  represent  in  imitation  the  above  three  terms,  not  that 
a  cloud  produces  three  notes  only,  for  we  know  of  no 
such  limitation  as  to  number.  Because  to  this  day 
Prajapati  gives  the  same  instructions,  'Control  your- 
selves,' 'Give'  and  'Have  Compassion,'  therefore  one 
should  learn  these  three  of  Prajapati.  What  are  they? 
Self-control,  charity  and  compassion.  Men  should 
think,  'We  must  carry  out  the  instructions  of  Praja- 
pati.' The  Smrti  too  says,  'Lust,  anger  and  greed — 
•these  are  the  three  gateways  to  hell,  destructive  to  the 
self  ;  therefore  one  should  renounce  these  three'  (G. 
XVI.  21).  The  preceding  portion  is  but  a  part  of  this 
injunction,  'One  should  learn,'  etc.  Still  those  who 
can  guess  the  motives  of  others  hold  different  views  on 
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why  Prajapati  spoke  the  same  syllable  'Da'  thrice  to 
the  gods  etc.,  who  wanted  separate  instructions,  and 
how  they  too  discriminatingly  understood  his  intention 
from  the  same  syllable  'Da.' 

Regarding  this  some  say:  The  gods,  men  and 
Asuras,  considering  themselves  guilty  of  a  lack  of  self- 
control,  charitableness  and  compassion  respectively, 
lived  as  students  with  Prajapati,  apprehensive  of  what 
he  might  say  to  them  ;  and  as  soon  as  they  heard  the 
syllable  'Da,'  their  own  fears  led  them  to  understand 
its  meaning.  It  is  a  well-known  principle  in  life  that 
sons  and  pupils  are  to  be  dissuaded  from  evil  through 
instruction.  Hence  Prajapati  was  right  in  uttering 
just  the  syllable  'Da,'  and  so  too  were  the  gods  etc. 
in  understanding  it  differently  according  to  their 
respective  defects,  for  the  syllable  'Da'  occurs  in  all 
the  three  words  denoting  'self-control'  etc.  From  this 
it  is  clear  that  when  one  is  conscious  of  one's  faults, 
one  can  be  weaned  from  them  through  the  briefest 
advice,  as  the  gods  etc.  were  through  the  mere 
syllable  'Da.' 

Objection :  Well,  this  instruction  was  for  the 
three  classes,  the  gods  and  the  rest,  and  even  they 
were  to  adopt  only  one  instruction  apiece.  It  is  not 
that  even  to-day  men  should  learn  all  the  three. 

Reply  :  In  ancient  times  these  three  were  prac- 
tised by  the  gods  etc. — distinguished  people.  So  men 
indeed  should  practise  all  of  them. 

Objection :  But  should  not  compassion  be  ex- 
cluded from  the  list,  because  it  was  practised  by  the 
Asuras — very  undesirable  people? 
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Reply  :  No,  for  all  the  three  are  equally  good 
instructions.  Hence  there  is  some  other  meaning  to  it. 
All  the  three  classes,  the  gods  and  the  rest,  were 
Prajapati's  sons,  and  a  father  would  teach  his  sons 
only  what  is  good  for  them  ;  so  Prajapati,  who  knew 
what  was  good  for  them,  would  not  teach  them  other- 
wise. Therefore  this  instruction  of  his  to  his  sons  is 
exceedingly  beneficent.  Hence  men  indeed  should 
1  learn  all  the  three. 

Or,  there  are  no  gods  or  Asuras  other  than  men. 
Those  among  men  who  are  wanting  in  self-control, 
but  are  otherwise  endowed  with  many  good  qualities, 
are  the  gods  ;  those  who  are  particularly  greedy  are 
men  ;  while  those  who  are  cruel  and  given  to  injuring 
others  are  the  Asuras.  So  the  same  species,  men, 
according  to  their  lack  of  self-control  and  the  other  two 
defects,  as  well  as  to  their  tendencies  of  balance, 
activity  and  inertia,  are  given  the  tides  of  gods  etc. 
Hence  it  is  men  who  should  learn  all  the  three  instruc- 
tions, for  Prajapati  meant  his  advice  for  them  alone  ; 
because  men  are  observed  to  be  wild,  greedy  and  cruel. 
The  Smrti  too  says,  'Lust,  anger  and  greed  (are  the 
three  gateways  to  hell)  ,'  .  .  .  therefore  one  should 
renounce  them'  (G.  XVI,  21). 


SECTION  III 

The  three  disciplines,  self-control  etc.,  which  are 
a  part  of  all  meditations  have  been  enjoined.  One  is 
qualified  for  all  meditations  by  becoming  self-controlled, 
unavaricious  and  compassionate.  The  topic  of  the 
realisation  of  the  unconditioned  Brahman  has  been 
finished  with  the  third  and  fourth  chapters.  Now 
meditations  on  Its  conditioned  aspect,  resulting  in 
prosperity,  have  to  be  described.  Hence  the  following 
sections. 

i.  This  is  Prajapati — this  heart  (intellect). 
It  is  Brahman,  it  is  everything.  'Hrdaya'  (heart) 
has  three  syllables.  'Hr'  is  one  syllable.  To 
him  who  knows  as  above,  his  own  people  and 
others  bring  (presents).  'Da'  is  another  syllable. 
To  him  who  knows  as  above,  his  own  people 
and  others  give  (their  powers).  'Ya'  is  another 
syllable.  He  who  knows  as  above  goes  to 
heaven. 

It  has  just  been  said  that  Prajapati  instructs.    Now 
who    is    this    instructor,    Prajapati?     This    is    being 
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answered:  This  is  prajdpati.  Who?  This  heart,  i.e. 
the  intellect,  which  has  its  seat  in  the  heart.  That 
heart  in  which,  at  the  end  of  the  section  relating  to 
Sakalya  (III.  ix.),  name,  form  and  work  have  been 
stated  to  merge  by  way  of  the  divisions  of  the  quarters, 
which  resides  in  all  beings  and  is  identified  with  them 
all,  is  Prajapati,  the  projector  of  all  beings.  It  is 
Brahman,  being  vast  and  identified  with  all.  It  is 
everything.  It  has  been  stated  in  the  third  chapter 
that  the  intellect  is  everything.  Since  it  is  everything, 
the  intellect  that  is  Brahman  should  be  meditated 
upon.  Now,  first  of  all,  meditation  on  the  syllables 
of  the  name  'Hrdaya'  is  being  described.  The  name 
'Hrdaya'  has  three  syllables.  Which  are  they —  'Hr' 
is  one  syllable.  To  him,  this  sage,  who  knows  as 
above,  knows  that  'Hr'  is.  the  same  as  the  root  'Hr,' 
meaning  '  to  bring,'  his  own  people,  relatives,  and. 
others  not  related  to  him  bring  presents.  This  last 
word  must  be  supplied  to  complete  the  sentence. 
Because  the  organs,  which  are  a  part  of  the  intellect 
(its  'own'),  and  the  objects,  sound  etc.,  which  are  not 
so  related  to  it  ('others'),  bring  their  respective  func- 
tions as  offerings  to  the  intellect  that  is  Brahman, 
which  in  its  turn  passes  them  on  to  the  Self,  therefore 
he  who  knows  that  'Hr'  is  a  syllable  of  the  name. 
'Hrdaya'  also  receives  presents.  This  result  is  in 
accordance  with  the  meditation.  Similarly  'Da'  too 
is  another  syllable.  This  too  is  a  form  of  the  root 
'Da,'  meaning  'to  give,'  inserted  in  the  name  'Hrdaya' 
as  one  of  its  syllables.  Here  also,  to  him  who  knows 
as  above,    knows    that  because    the  organs,  Which  are 
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a  part  of  the  intellect,  and  the  objects,  which  are  not 
so  related  to  it,  give  their  respective  powers  to  the 
intellect  that  is  Brahman,  which  too  gives  its  own 
power  to  the  Self,  therefore  the  syllable  is  called  'Da,' 
his  own  people  and  others  give  their  powers.  Similarly 
'Ya'  too  is  another  syllable.  He  who  knows  as  above, 
that  the  form  'Ya,'  derived  from  the  root  'In,'  mean- 
ing, to  go,  has  been  inserted  in  this  name,  goes  to 
heaven.  Thus  one  gets  such  conspicuous  results  from 
the  meditation  even  on  the  syllables  of  its  name  ; 
what  should  one  say  of  the  meditation  on  the  reality 
of  the  heart  itself?  Thus  the  introduction  of  the 
syllables  of  its  name  is  for  the  purpose  of  eulogising 
the  heart  (intellect). 


SECTION  IV 


aa  a^d^  s^rer— sa?*?ta  ? «  *t  t*  xw&g 
*ara^ ,  *i  tj^Jtef  n(^  sront  *^  «e?f  «sild  * 

i.  That1  (intellect-Brahman)  was  but  this — 
Satya  (gross  and  subtle)  alone.  He  who  knows 
this  great,  adorable,  first-born  (being)  as  the 
Satya-Brahman,  conquers  these  worlds,  and  his 
(enemy)  is  thus  conquered  and  becomes  non- 
existent— he  who  knows  this  great,  adorable, 
first-born  (being)  thus,  as  the  Satya-Brahman, 
for  Satya  is  indeed  Brahman. 

In  order  to  enjoin  a  meditation  on  that  Brahman 
called  Hrdaya  (intellect)  as  Satya,  the  present  section 
is  being  introduced.  That  refers  to  the  intellect- 
Brahman.  The  particle  'vai'  is  a  reminder.  That 
intellect-Brahman  who  may  be  recalled — is  the  meaning 
of  .  the  first  'Tat*  (that).  He  is  being  described  in 
another  way — is  the  meaning  of  the  second  'Tat.' 
What  is  that  way?  He  was  but  this.  With  this  last 
word  the  third  'Tat'  is  connected.  'This'  refers  to 
something  in  the  mind  that    will    presently   be   stated. 

1  The  pronoun  'Tat'  (that  or  it)  occurs  thrice  in  the  text. 
The  last  two  (as  well  as  the  particle  'vai')  have  beea 
omitted  in  the  translation  to  avoid  confusion.  They  are- 
explained  in  the  commentary. 
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Who  'was  but  this'?  He  who  has  been  described  as 
the  intellect-Brahman  ;  here  the  third  'Tat'  comes  in. 
What  is  he?  This  is  being  specified  as  Satya  alone — 
the  Satya-Brahman,  or  Brahman  that  is  'Sat'  and 
'Tyat,'  the  gross  and  subtle  elements,  in  other  words, 
consisting  of  the  five  elements.  He,  any  one,  who 
knows  this  being  identified  with  Satya — great,  because 
of  his  vastness,  adorable,  first-born,  since  this  Brahman 
was  born  before  all  other  relative  beings — as  the  Satya- 
Brahman,  gets  the  following  result:  As  the  Satya- 
Brahman  has  made  all  these  worlds  a  part  of  himself, 
or  conquered  them,  so  he  who  knows  the  great,  ador- 
able, first-bom  Brahman  identified  with  Satya,  con- 
quers these  worlds.  Also  his  enemy — this  word  is 
understood — is  thus  conquered,  as  the  worlds  are  by 
Brahman,  and  becomes  non-existent,  i.e.  is  conquered. 
Who  gets  this  result?  To  answer  this  the  text  con- 
cludes: He  who  knows  this  great,  adorable,  first-born 
(being)  thus — as  the  Satya-Brahman.  Hence  the  result 
is  aptly  in  accordance  with  the  meditation,  for  Satya  is 
indeed  Brahman. 


SECTION  V 

sretf  as,  as  srarofon  >  sranfa^H ;  ^  ^n: 
an^ftsisra:,  wrats^G*!   a^a^agflqcT:  *ic5ft 

fenfcd  II  *  H 

1.  This  (universe)  was  but  water  (liquid 
oblations  connected  with  sacrifices)  in  the  begin- 
ning. That  water  produced  Satya.  Satya  is 
Brahman.  Brahman  (produced)  Prajapati,  and 
Prajapati  the  gods.  Those  gods  meditate  upon 
Satya.  This  (name)  'Satya'  consists  of  three 
syllables:  'Sa'  is  one  syllable,  "IT  is  another 
syllable,  and  'Ya'  is  the  third  syllable.  The  first 
and  last  syllables  are  truth.  In  the  middle  is 
untruth.  This  untruth  is  enclosed  on  either  side 
by  truth.  (Hence)  there  is  a  preponderance  of 
truth.  One  who  knows  as  above  is  never  hurt 
by  untruth. 

This  section  is  in  praise  of  the  Satya-Brahman. 
He  has  been  called  great,  adorable  and  first-born 
(V.  iv.  1).  How  is  he  the  first-born?  This  is  being 
explained:     This   was    but    water   in    the    beginning. 
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'Water'  here  means  the  oblations  that  are  connected 
with  rites  such  as  the  Agnihotra.  They  are  called 
water  because  they  are  liquid.  This  'water,'  after  the 
rites  are  finished,  maintains  its  connection  with  them 
in  some  invisible,  subtle  form,  and  is  not  alone,  but 
united  with  the  other  elements  ;  but  it  is  given  promi- 
nence on  account  of  its  connection  with  the  rites.  All 
the  elements,  which  before  their  manifestation  remain 
in  an  undifferentiated  state,  are  together  with  the  agent 
designated  as  water.  That  water,  which  is  the  seed  of 
the  universe,  remains  in  its  undifferentiated  form. 
This  entire  universe,  differentiated  into  name  and  form, 
.  was  just  this  water  in  the  beginning,  and  there  was  no 
other  manifested  object.  Then  that  water  produced 
Satya  ;  therefore  the  Satya-Brahman  is  the  first-born. 
The  manifestation  of  the  undifferentiated  universe  is 
what  is  spoken  of  here  as  the  birth  of  Hiranyagarbha 
or  Sutratman.  Satya  is  Brahman.  Why?  Because  of 
his  greatness.  How  is  he  great?  This  is  being  ex- 
plained: Because  he  is  the  projector  of  everything. 
How?  The  SaXy-Brahman  (produced)  Prajdpati,  the 
lord  of  all  beings,  Viraj,  of  which  the  sun  etc.  are  the 
organs.  The  verb  'produced'  is  understood.  Praja- 
pati, Viraj,  produced  the  gods.  Since  everything  was 
produced  in  this  order  from  the  Satya-Brahman,  there- 
fore he  is  great.  But  how  is  he  adorable?  This  is 
being  explained:  Those  gods  who  were  thus  produced 
meditate  upon  that  Satfya-Brahman,  even  superseding 
their  father  Viraj.  Hence  this  first-born  great  one  is 
adorable.  Therefore  he  should  be  meditated  upon 
with    one's   whole    heart.    The   name   of   the   Satya- 
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Brahman  also  is  Satya.  This  consists  of  three 
syllables.  What  are  they?  'Sa'  is  one  syllable,  'TV 
is  another  syllable.  The  *  has  been  added  to  t  for 
facility  of  indication.  'Ya'  is  the  third  syllable. 
Of  these,  the  first  and  last  syllables,  'Sa'  and  'Ya,' 
are  truth,  being  free  from  the  form  of  death.  In  the 
middle  is  untruth.  Untruth  is  death,  for  the  words 
'Mrtyu'  (death)  and  'Anrta'  (untruth)  have  both  a  t 
in  them.  This  untruth,  the  letter  t,  which  is  a  form 
of  death,  is  enclosed  or  encompassed  on  either  side  by 
truth,  by  the  two  syllables  'Sa'  and  'Ya,'  which  are 
forms  of  truth.  Hence  it  is  negligible,  and  there  is  a 
Preponderance  of  truth.  One  who  knows  as  above, 
knows  the  preponderance  of  truth  and  the  insigni- 
ficance of  all  death  or  untruth,  is  never  hurt  by  untruth 
that  he  may  have  uttered  unawares. 

*3»w  scsrrafo  11  \  11 

2.  That1  which  is  Satya  is  that  sun — the 
being  who  is  in  that  orb  and  the  being  who  is 
in  the  right  eye.  These  two  rest  on  each  other. 
The  former  rests  on  the  latter  through  the  rays, 
and  the  latter  rests  on  the  former  through  the 
function  of  the  eyes.    When  a  man  is  about  to 

1  The  translation  of  this  sentence  and  its  commentary  is 
slightly  condensed  for  the  sake  of  clarity. 
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leave  the  body,  he  sees  the  solar  orb  as  clear. 
The  rays  no  more  come  to  him. 

Now  a  meditation  on  different  parts  of  the  body 
of  the  Satya-Brahman  is  being  described:  That  which 
is  Satya,  the  first-born  Satya-Brahman,  is  that  sun. 
Who  is  he?  The  being  who  is  in  that  orb,  who  thinks 
he  is  the  sun,  and  the  being  who  is  in  the  right  eye. 
They  are  both  Satya-Brahman  ;  the  word  'and'  shows 
this  connection.  Because  these  two,  the  beings  in  the 
sun  and  the  eye,  are  but  different  forms  of  the  Satya- 
Brahman,  therefore  they  rest  on  each  other,  the  solar 
being  rests  on  the  ocular  being  and  vice  versa,  for 
there  is  a  relation  of  mutual  helpfulness  between  the 
self  as  identified  with  different  parts  of  the  body  and 
the  presiding  deities.  How  they  rest  on  each  other  is 
being  explained :  The  former,  the  solar  being,  rests  on 
the  latter,  the  being  (individual  self)  who  is  identified 
in  this  body  with  the  eye,  through  the  rays,  helping 
the  other  with  his  light.  And  the  latter,  the  being  who 
is  in  the  eye,  rests  on  the  former,  the  being  who  is 
identified  among  the  gods  with  the  sun,  through  the 
function  of  the  eyes,  helping  that  deity  (by  revealing 
him).  When  a  man,  the  individual  self  or  the  experi- 
encer  inhabiting  this  body,  is  about  to  leave  the  body, 
the  solar  being,  who  is  the  presiding  deity  of  the  eye, 
withdraws  his  rays  and  maintains  a  blank,  indifferent 
pose.  Then  he,  the  individual  self,  sees  the  solar  orb 
as  clear,  shorn  of  its  beams,  like  the  moon.  This 
portent  of  death  is  incidentally  mentioned,  so  that  a 
man  may  be  careful  and  take  necessary  steps.     The 
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rays  no  more  come  to  him:  In  the  discharge  of  their 
master's  duties,  they  used  to  do  so  before  with  regard 
io  the  being  who  is  identified  with  the  eye,  in  order  to 
help  him  ;  but  considering  those  duties  finished,  as  it 
were,  they  no  more  come  to  him.  Hence  this  mutual 
helpfulness  between  them  shows  that  both  are  parts 
•of  the  same  Satya-Brahman. 

«JS>  ftl*:,  HSfttF&m.  \  ?£*  *fo   *Tf ,    s|   STf,   5 

N  II  *  n 

3.  Of  this  being  who  is  in  the  solar  orb,  the 
syllable  'Bhur'  is  the  head,  for  there  is  one  head, 
and  there  is  this  one  syllable;  the  word  'Bhuvar' 
,  is  the  arms,  for  there  are  two  arms,  and  there 
are  these  two  syllables;  the  word  'Svar'  is  the 
feet,  for  there  are  two  feet,  and  there  are  these 
two  syllables.  His  secret  name  is  'Ahar.'  He 
who  knows  as  above  destroys  and  shuns  evil. 

Now,  of  this  being  who  is  in  the  solar  orb,  called 
Satya,  the  Vyahrtis  (Bhur,  Bhuvar  and  Svar)  are 
the  limbs.  How?  The  Vyahrti  called  'Bhur'  is  his. 
head,  because  it  comes  first.  The  Sruti  itself  points 
out  the  similarity  between  them:  There  is  one  head, 
and  there  is  this  one  syllable,  Bhur.  Each  is  one  in 
number.  The  word  'Bhuvar'  is  the  arms,  because 
both  are  two  in  number.     There  are  two  arms,  and 
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there  are  these  two  syllables.  Similarly  the  word 
'Svar'  is  the  feet,  for  there  are  two  feet,  and  there  are 
these  two  syllables.  The  word  'Pratistha'  means  the 
feet,  for  they  help  one  to  stand.  The  secret  name  of 
this  Satya-Brahman  who  has  the  Vyahrtis  as  his  limbs 
— that  name,  called  by  which  that  Brahman  turns  to 
Us,  as  it  happens  with  us — is  'Ahar.'  He  who  knows 
as  above,  that  'Ahar'  is  derived  from  the  root  'Han" 
or  'Ha,'  meaning,  'to  kill  or  to  shun,'  destroys  and 
shuns  evil. 

?ft  qgri  HTgorq;  11 

4.  Of  this  being  who  is  in  the  right  eye,  the 
syllable  'Bhur'  is  the  head,  for  there  is  one  head, 
and  there  is  this  one  syllable ;  the  word  'Bhuvar' 
is  the  arms,  for  there  are  two  arms,  and  there 
are  these  two  syllables;  the  word  'Svar'  is  the 
feet,  for  there  are  two  feet,  and  there  are  these 
two  syllables.  His  secret  name  is  'Aham.'  He 
who  knows  as  above  destroys  and  shuns  evil. 

Similarly  of  this  being   who   is   in    the  right  eye, 

the  syllable  'Bhur'  is  the  head,  etc to  be  explained 

as  before.  His  secret  name  is  'Aham'  (I),  because  he 
is  the  inner  self.  He  who  knows,  etc. — already 
explained. 


SECTION  VI 

Since  Brahman  has  many  limiting  adjuncts,  each 
with  diverse  forms,  a  meditation  on  the  same  Brahman 
as  possessed  of  the  limiting  adjunct  of  the  mind,  is 
being  enjoined. 

^sftsf  mirrfei  i%£  fife 11  \\\  ifo*ii  aTg<nn  11 

1.  This  being  identified  with  the  mind  and 
Tesplendent  (is  realised  by  the  Yogins)  within 
the  heart  like  a  grain  of  rice  or  barley.  He  is 
the  lord  of  all,  the  ruler  of  all,  and  governs  what- 
ever there  is. 

This  being  identified  with  the  mind,  because  he 
is  perceived  there  ;  also  he  perceives  through  the  mind  ; 
and  resplendent,  lit.  having  lustre  as  his  real  state  or 
nature.  Since  the  mind  reveals  everything,  and  he  is 
identified  with  the  mind,  therefore  he  is  resplendent, 
i.e.  is  realised  by  the  Yogins — we  must  supply  these 
words — within  the  heart  like  a  grain  of  rice  or  barley 
in  size.  He  is  the  lord  of  all  things,  which  are  but 
variations  of  him.  Even  with  lordship,  one  may  be 
under  the  sway  of  ministers  etc.,  but  he  is  not  like 
that.  What  then  is  he?  He  is  the  ruler,  independent 
protector,  and  governs  whatever  there  is — the  whole 
universe.  The  result  of  this  meditation  on  Brahman 
identified  with  the  mind  is  the  attainment  of  identity 


5.6.i]  BZHADARAlfYAKA    UPAN1$AD  831 

with  him  as  such,  for  the  Brahmana  says,  'One 
becomes  exactly  as  one  meditates  upon  Him'  (S.  X. 
v.  ii.  20). 


SECTION  VII 

SHOT  5N9U'H  II 

I.  They  say  lightning  is  Brahman.  It  is 
called  lightning  (Vidyut)  because  it  scatters 
(darkness).  He  who  knows  it  as  such — that 
lightning  is  Brahman — scatters  evils  (that  are 
ranged  against)  him,  for  lightning  is  indeed 
Brahman. 

Another  meditation  on  the  same  Satya-Brahman, 
with  particular  result,  is  being  introduced.  They 
say  lightning  is  Brahman.  The  derivation  of  light- 
ning as  Brahman  is  being  given :  It  is  called  lightning 
(Vidyut)  because  it  scatters  darkness.  Really  lightning 
flashes  cleaving  the  darkness  due  to  clouds.  He  who 
knows  it  as  such,  knows  that  lightning  is  Brahman  as 
possessed  of  the  above  attributes,  scatters  or  dispels 
all  the  evils  that  are  ranged  against  him.  It  is  a  fitting 
result  for  one  who  knows  it  as  such — that  lightning  is 
Brahman,  for  lightning  is  indeed  Brahman. 


SECTION   VIII 

SJ^RKt  %*t«hK:  *«reiTSRrc:  ;  ?R55T  gft  ^?T^  ^T 
yM^ft^fv^ — ■WI^I*K  <3  e|Mi*K*  ^,  <yd<hK  *y>*W:, 
^yi*K  fqa<.:  ;  d^n  UTH  ^W,  Jpft  ^cH:  li  I  II 

i.  One  should  meditate  upon  speech  (the 
Vedas)  as  a  cow  (as  it  were).  She  has  four 
teats —  the  sounds  'Svaha,'  'Vasat/  'Hanta' 
and  'Svadha.'  The  gods  live  on  two  of  her 
teats — the  sounds  'Svaha'  and  'Vasat,'  men  on 
the  sound  'Hanta,'  and  the  Manes  on  the  sound 
'Svadha..'  Her  bull  is  the  vital  force,  and  her 
calf  the  mind. 

Still  another  meditation  on  the  same  Brahman  is 
being  mentioned — that  speech  is  Brahman.  'Speech' 
here  means  the  Vedas.  One  should  meditate  upon 
that  speech  (the  Vedas)  as,  i.e.  as  if  she  was,  a  cow. 
Just  as  a  cow  secretes  milk  through  her  four  teats  for 
her  calf  to  suck,  so  does  this  cow,  speech,  secrete 
through  her  four  teats,  to  be  presently  mentioned,  food 
for  the  gods  etc.  that  is  comparable  to  milk.  Now 
what  are  those  teats,  and  who  are  those  for  whom  she 
secretes  the  food?  The  gods,  corresponding  to  a  calf, 
live  on  two  of  the  teats  of  this  cow,  speech.  Which 
are  they?  The  sounds  'Svaha  and  'Vasat,'  for 
through  them  oblations  are  offered  to  the  gods.     Men 
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on  the  sound,  'Hanta':    Food  is  given  to  men  with  the 

use  of  the  word  'Hanta'   (if  you  want).    The  Manes 

on  the    sound  'Svadha,'   for  food   is  offered  to  the 

Manes  to  the  utterance  of  this  word.     Her  bull,  the 

bull  for  that  cow,  speech,  is  the  vital  force,  for  the 

Vedas  are  rendered  fruitful  by  the  vital  force,  and  her 

calf  the  mind,  for  she  is  stimulated  to  secretion  by  the 

mind  ;  because  the  Vedas  are  applied  to  a  subject  that 

has  been  thought  over  by  the  mind,  therefore  the  mind 

stands  for  the  calf.    He  who  meditates  upon  this  cow, 

speech,  as  such,  attains  identity  with  her. 


SECTION  IX 

I.  This  fire  that  is  within  a  man  and  digests 
the  food  that  is  eaten,  is  Vaisvanara.  It  emits 
this  sound  that  one  hears  by  stopping  the  ears 
thus.  When  a  man  is  about  to  leave  the  body, 
he  no  more  hears  this  sound. 

Here  is  another  meditation  like  the  preceding  ones. 
This   fire    is    Vaiivdnara.     Which   fire?     This    that    is 
within  a  man.     Is  it  the  element  fire  that  is  one  of  the 
components   of  the  body?      No,   it  is  the  one   called 
Vaisvanara,    which    digests    the    jood.     Which    food? 
The  food  that  is  eaten  by  men.     That  is  to  say,  the 
heat  in  the  stomach.     For   direct  sign   of   it  the  text 
says:     As  that  fire  digests  the  food,  it  emits  this  sound. 
What  is  it?     That  one  hears  by  stopping  the  ears  thus, 
with    one's   fingers.     The    word    'Etat'    is    an    adverb 
(meaning   'thus').     One    should    meditate    upon    that 
fire  as  Vaisvanara,  or  Viraj.     Here  too  the  result  is 
identification  with  it.     Incidentally   a    death   omen    is 
being  described:     (When  a  man,  the  experiencer  in  this 
body  is  about  to  leave  the  body,  he  no  more  hears  this 
sound. 


SECTION  X 

II  t  II  f^  ?*"*  sngnrq;  11 

I.  When  a  man  departs  from  this  world,  he 
reaches  the  air,  which  makes  an  opening  there 
for  him  like  the  hole  of  a  chariot-wheel.  He 
goes  upwards  through  that  and  reaches  the  sun> 
who  makes  an  opening  there  for  him  like  the 
hole  of  a  tabor.  He  goes  upwards  through  that 
and  reaches  the  moon,  who  makes  an  opening 
there  for  him  like  the  hole  of  a  drum.  He  goes 
upwards  through  that  and  reaches  a  world  free 
from  grief  and  from  cold.  He  lives  there  for 
eternal  years. 

This  section  describes  the  goal  and  the  result  of 
all  meditations.  When  a  man  who  knows  those  medi- 
tations departs  from  this  world,  gives  up  the  body,  he 
reaches  the  air,  which  remains  crosswise  in  the  sky, 
motionless  and  impenetrable.  The  air  makes  an 
opening  there,  in  its  own  body — separates  the  parts  of 
its  own  body,  i.e.  makes  a  hole  in  it — for  him,  as  he 
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comes.  What  is  the  size  of  that  hole?  Like  the  hole 
of  a  chariot-wheel,  which  is  of  a  well-known  size.  He, 
the  sage,  goes  upwards  (lit.  upward-bound)  through 
that  and  reaches  the  sun.  The  sun  stands  blocking 
the  way  for  the  prospective  traveller  to  the  world  of 
Brahman  ;  he  too  lets  a  sage  with  this  kind  of  medita- 
tion pass.  He  makes  an  opening  there  for  him  like 
the  hole  of  a  tabour  (Lambara),  a  kind  of  musical 
instrument.  He  goes  upwards  through  that  and 
reaches  the  moon.  She  too  makes  an  opening  there  for 
him  like  the  hole  a  drum,  the  size  of  which  is  well 
known.  He  goes  upwards  through  that  and  reaches  a 
world,  that  of  Hiranyagarbha.  What  kind  of  world? 
Free  from  grief,  i.e.  mental  troubles,  and  from  cold, 
i.e.  physical  sufferings.  Reaching  it,  he  lives  there  for 
eternal  years,  i.e.  for  many  cycles  of  ours,  which  con- 
stitute the  lifetime  of  Hiranyagarbha. 


SECTION  XI 

na£  qwf  epft  m&yiRUw^j  <rcw  t^  ^p 
<tot  %ei  o?rt»  aprfa  ***&  ifc?  ■,  mm.  *mi  ?nft  tf 
ii  III    *ft  «wi^ci  rnsmq-  ii 

i.  This  indeed  is  excellent  austerity  that  a 
man  suffers  when  he  is  ill.  He  who  knows  as 
above  wins  an  excellent  world.  This  indeed  is 
excellent  austerity  that  a  man  after  death  is 
carried  to  the  forest.  He  who  knows  as  above 
wins  an  excellent  world.  This  indeed  is  excellent 
austerity  that  a  man  after  death  is  placed  in  the 
fire.  He  who  knows  as  above  wins  an  excellent 
world. 

This  indeed  is  excellent  austerity.  What  is  it? 
That  a  man  suffers  when  he  is  ill,  attacked  with  fever 
etc.  One  should  think  that  this  is  excellent  austerity, 
for  both  entail  suffering.  For  a  sage  who  thinks  like 
that,  without  either  condemning  the  disease  or  being 
dejected  over  it,  that  austerity  itself  serves  to  wipe  out 
his  evils.  He  who  knows  as  above  has  his  evils  burnt 
by  this  austerity  in  the  form  of  meditation,  and  wins 
an  excellent  world.  Similarly  a  dying  man  thinks 
from  the  very  beginning — what? — this  indeed  is 
excellent  austerity  that  after  death  he  is  carried  to  the 
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forest  by  the  priests  for  the  funeral  ceremony.  He 
thinks  that  it  will  be  an  excellent  austerity  for  him, 
because  in  both  there  is  this  journey  from  the  village 
to  the  forest  ;  for  it  is  well  known  that  retirement  from 
the  village  to  the  forest  is  excellent  austerity.  He  who 
knows  as  above  wins  an  excellent  world.  Similarly) 
this  indeed  is  excellent  austerity  that  man  after  death 
is  placed  in  the  fire,  because  in  both  there  is  this 
entering  into  the  fire.  He  who  knows  as  above  wins 
an  excellent  world. 


SECTION  XII 

snon?!. ;   snwt  a$^»  snf:,  ?ra  ?ren,  jyw4fwi  t 

•rorafr  n^3?i: ;  ?rsc  *ms  SIR33:  ft^t.,  fs>  fen^H 
fel^  sn^  5«>fn ,  faihiwti  3»5rcg  $*<Tf«fo  •,  *r 
5  *m?  mi(uhi,  m  sng^,  5>^«j£T^«inijp  *jc^T 
q^JIclt  *l^*0(d  •,  asm  s  td^M  *ft  •,  3*5?  ^ 
fe,  *$  ^fonft  srcffa  ajmfsr  foirfsr  •,  «cftf%  -, 
smjft  #  tn ,  nior  $«ifst  «g?foi  ^j^rft  t«^  ; 
5=ratfnr  ?  ^i  sif^JTRjjnf^  f^afcr,  wlfri  ^j^rft 
?jp%,  ?i  n#  ^  ii  ^  n    acRr  st^sct  arson*,  n 

i.  Some  say  that  food  is  Brahman.  It  is 
not  so,  for  food  rots  without  the  vital  force. 
Others  say  that  the  vital  force  is  Brahman.  It 
is  not  so,  for  the  vital  force  dries  up  without 
food.  But  these  two  deities  being  united  attain 
their  highest.  So  Pratrda  said  to  his  father, 
'What  good  indeed  can  I  do  to  one  who  knows 
like  this,  and  what  evil  indeed  can  I  do  to  him 
either?  The  father,  with  a  gesture  of  the  hand, 
said,  'Oh,  no,  Pratrda,  for  who  would  attain  his 
highest  by  being  indentified  with  them?'  Then  he 
said  to  him  this:     'It  is  "Vi."  Food  is  "Vi," 
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for  all  these  creatures  rest  on  food.  It  is  "Ram." 
The  vital  force  is  "Ram,"  for  all  these  creatures 
delight  if  there  is  the  vital  force.'  On  him  who 
knows  as  above  all  creatures  rest,  and  in  him  all 
creatures  delight. 

Similarly,  in  order  to  enjoin  another  meditation 
the  text  says:  Some  teachers  say  that  food — lit.  what 
is  eaten — is  Brahman.  It  is  not  so — one  must  not 
understand  that  food  is  Brahman.  Others  say  that 
the  vital  force  is  Brahman.  It  is  not  so — that  too 
should  not  be  taken  as  true.  But  why  is  not  food  to 
be  understood  as  Brahman?  For  food  rots  or  is 
decomposed  without  the  vital  force  ;  so  how  can  it  be 
Brahman?  For  Brahman  is  that  which  is  indestructible. 
Let  the  vital  force  then  be  Brahman.  Not  so  either, 
for  the  vital  force  dries  up  without  food.  The  vital 
force  is  the  eater  ;  hence  it  cannot  live  without  eatables. 
Therefore  it  dries  up  without  food.  Since  neither  of 
them  can  singly  be  Brahman,  therefore  these  two 
deities,  food  and  the  vital  force,  being  united  attain 
their  highest,  i.e.  Brahmanhood. 

,  So,  having  thus  decided  it  in  his  mind,  one  whose 
name  was  Prdtrda  said  to  his  father,  '  What  good 
indeed  can  I  do  to  one  who  knows  like  this,  knows 
Brahman  as  I  have  conceived  it?  That  is,  what 
worship  can  I  offer  him?  And  what  evil  indeed  can 
I  do  to  him  either?'    That  is  to  say,  he  has  achieved 
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the  goal  of  his  life.    The  man  who  knows  that  food 
and  the  vital  force  together  constitute  Brahman,  is  not 
slighted  by  any  offence  done  to  him,  nor  is  he  magni- 
fied by  honours  done  to  him.    When  he  said  this,  his 
father,  stopping  him  with  a  gesture  of  the  hand,  said,\ 
'Oh,  no,  Pratrda,  do  not  say  so,  for  who  would  attain 
his  highest  by  being  identified  with  them,  i.e.  food  and 
the  vital  force?     No  aspirant  would  attain  perfection 
through  this  realisation  of  Brahman.    Therefore  you 
must  not  say  that  such  a  man  has  achieved  the  goal 
of  his  life.*     'If  this  is  so,   please  tell  me   how  he 
attains  perfection.'     Then   he   said  to   him   this,   the 
following.     What  was  it?     It  is  'Ft.'     What  is  that? 
The  answer  is  being  given:  Food  is  'Vi,'  for  all  these 
creatures  rest  on  food1,  hence  food  is  called  'Vi.'    Also 
it  is  'Ram,'  the  father  said.    What  is  that?     The  vital 
force  is  'Ram.'    Why?     For  all  these  creatures  delight 
if   there   is   the   vital  force,    which   is   the   abode   of 
strength.     Hence  the  vital  force  is  'Ram.'     Food  (i.e. 
the  body)  has  the  virtue  of  being  the   abode  of  all 
creatures,  and  the  vital  force  that  of  affording  delight 
to  all,  for  none  who  is  without  a  body  as  his  abode  is 
pleased,  nor  is  any  one,  even  if  he  has  a  body,  pleased 
if  he  lacks  vitality  or  strength.     When  a  person  has 
a  body  and  strength,  then  only  he  is  pleased,  consider- 
ing himself  exceptionally  fortunate,  for  the  Sruti  says, 
'It  should  be  youth,  a  virtuous  youth,  and  studious,' 
etc.  (Tai.  II.  viii.  1).    Now  the  results  attained  by  one 
who  knows  as  above  are  being  stated:     On  him  who 

1  'Food'  here  means  the  body,  which  is  a  modification 
of  the  food  we  eat. 
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knows  as  above  all  creatures  rest,  because  of  his. 
knowledge  of  the  virtue  of  food,  and  in  him  all  crea- 
tures delight,  because  of  his  knowledge  of  the  virtue- 
of  the  vital  force. 


SECTION  XIII 

I.  (One  should  meditate  upon  the  vital 
force  as)  the  Uktha  (a  hymn  of  praise).  The 
vital  force  is  the  Uktha,  for  it  raises  this  uni- 
verse. From  him  who  knows  as  above  rises  a 
son  who  is  a  knower  of  the  vital  force,  and  he 
achieves  union  with  and  abode  in  the  same  world 
as  the  Uktha. 

The  Uktha — is  another  meditation.  The  Uktha 
is  a  hymn  of  praise.  It  is  the  principal  feature  of  the 
Mahavrata  sacrifice  (Somayaga).  What  is  that  Uktha? 
The  vital  force  is  the  Uktha.  The  vital  force  is  chief 
among  the  organs,  as  the  Uktha  is  among  hymns  of 
praise.  Hence  one  should  meditate  upon  the  vital 
force  as  the  Uktha.  How  is  the  vital  force  the 
Uktha  ?  This  is  being  explained :  For  it  raises  this 
universe;  because  of  this  raising  it  is  called  the  Uktha. 
No  lifeless  man  ever  rises.  The  result  of  the  medita- 
tion on  it  is  being  stated:  From  hint  who  knows  as 
above  rises  a  son  who  is  a  knower  of  the  vital  force — 
this  is  the  visible  result ;  and  he  achieves  union  with 
and  abode  in  the  same  world  as  the  Uktha — this  is  the 
invisible  result. 

3Rg:  •,  sunft  I  q^:,  sn<5t  ^ImtRt  sisiffar  *j?nfsr 
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J4*q*a  ■,  gssR*  5^  esffar  *j?nft  kot,  *t®*: 

2.  (One  should  meditate  upon  the  vital  force 
as)  the  Yajus.  The  vital  force  is  the  Yajus,  for 
all  these  beings  are  joined  with  one  another  if 
there  is  the  vital  force.  All  beings  are  joined 
for  the  eminence  of  him  who  knows  as  above, 
and  he  achieves  union  with  and  abode  in  the 
same  world  as  the  Yajus  (vital  force). 

One  should  meditate  upon  the  vital  force  as  the 
Yajus  too.  The  vital  force  is  the  Yajus.1  How  is  the 
vital  force  the  Yajus?  For  all  {these)  beings  are  joined 
with  one  another  if  there  is  the  vital  force.  None  has 
the  strength  to  unite  with  another  unless  he  has  life  ; 
hence  the  vital  force  is  called  the  Yajus — because  it 
joins.  The  result  that  accrues  to  one  who  knows  as 
above  is  being  stated:  All  beings  are  joined  for  the 
eminence  of  him  who  knows  as  above — they  try  to* 
make  him  their  chief.  And  he  achieves  union  with 
and  abode  in  the  same  world  as  the  Yajus  or  'the  vital 
force.     These  words  have  already  been  explained. 

era ;  apift  I  em,  arfi  swrfa  Wffr  ^ft 
•y+yfsi  •,  ^rfsi  ireft  *=raf  far    *jhtr,   srgsiro 

3.     (One   should    meditate    upon    the    vital 

1  The  name  of  one  of  the  Vedas  ;  but  here  it  is  given  a> 
figurative  meaning.  The  same  with  'Saman'  in  the  next 
paragraph. 
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force  as)  the  Saman.  The  vital  force  is  the 
Saman,  for  all  these  beings  are  united  if  there 
is  the  vital  force.  For  him  who  knows  as  above 
all  beings  are  united,  and  they  succeed  in  bring- 
ing about  his  eminence,  and  he  achieves  union 
with  and  abode  in  the  same  world  as  the  Saman. 

One  should  also  meditate  upon  the  vital  force  as 
the  Saman.  The  vital  force  is  the  Saman.  How  is 
the  vital  force  the  Saman?  For  all  beings  are  united 
■if  there  is  the  vital  force.  The  vital  force  is  called 
Saman  because  of  this  union — causing  them  to  unite. 
For  him  who  knows  as  above  all  beings  are  united, 
and  not  only  that,  they  succeed  in  bringing  about  his 
eminence.    The  rest  is  to  be  explained  as  before. 

$toh  ;  stf»tV  ?r  %&n ,  srroft  fit  H  graq; ,  *rcr?r 
srestsEit  srefo,  *  q4  ii*  nun    #  ***$ 

4.  (One  should  meditate  upon  the  vital 
force  as)  the  Ksatra.  The  vital  force  is  the 
Ksatra,  for  it  is  indeed  the  Ksatra.  The  vital 
force  protects  the  body  from  wounds.  He  who 
knows  as  above  attains  this  Ksatra  (vital  force) 
that  has  no  other  protector,  and  achieves  union 
with  and  abode  in  the  same  world  as  the 
Ksatra. 

One  should  meditate  upon  the  vital  force  as  the 
Ksatra.    The  vital  force  is  the  Ksatra,  for  it  is  indeed 
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the  Ksatra,  as  is  well  known.  How?  This  is  being 
explained:  Because  the  vital  force  protects  the  body 
■from  wounds,  injuries  inflicted  with  weapons  etc.,  by 
filling  them  up  with  new  flesh,  therefore  it  is  well 
known  as  the  Ksatra,  on  account  of  this  healing  of  the 
wounds.  The  result  that  accrues  to  one  who  knows 
this  is  being  stated:  He  who  knows  as  above  attains 
this  Ksatra,  or  the  vital  force,  that  has  no  other 
protector,  is  not  protected  by  anything  else  (Atra).  Or 
the  word  may  be  'Ksatra-matra,'  as  another  (the 
Madhyandina)  recension  has  it  ;  in  which  case  the 
meaning  will  be,  '  Attains  identity  with  the  Ksatra,  or 
becomes  the  vital  force.'  And  achieves  union  with 
and  abode  in  the  same  world  as  the  Ksatra. 


SECTION  XIV 

imn^t^q:,  tag  INren  ma^\  *r  *ira^s  fas 
*?&s  ?nws  wife  «frs^rr  *&&  q?^mn 

1.  'Bhumi'  (the  earth),  'Antariksa'  (sky) 
and  'Dyaus'  (heaven)  make  eight  syllables,  and 
the  first  foot  of  the  Gayatri1  has  eight  syllables. 
So  the  above  three  worlds  constitute  the  first  foot 
of  the  Gayatri.  He  who  knows  the  first  foot  of 
the  Gayatri  to  be  such  wins  as  much  as  there  is 
in  those  three  worlds. 

The  meditation  on  Brahman  as  possessed  of 
different  limiting  adjuncts  such  as  the  heart  has  been 
stated.  Now  the  meditation  on  it  as  possessing  the 
limiting  adjunct  of  the  Gayatri  has  to  be  stated  ;  hence 
the  present  section.  Gayatri  is  the  chief  of  the  metres. 
It  is  called  Gayatri  because,  as  will  be  said  later  on, 
it  protects  the  organs  of  those  who  recite  it.  Other 
metres  have  not  this  power.  The  verse  Gayatri  is 
identical    with    the    vital   force,    and    the    latter  is  the 

1  Gayatri  (or  Savitrl)  is  the  most  sacred  verse  of  the 
Vedas.  It  reads  as  follows:  Tat  saviturvare&yam,  bhargo 
devasya  dhimahi,  dhiyo  yo  nah  pracodayat — 'We  meditate 
on  the  adorable  glory  of  the  radiant  sun.  May  he  direct  our 
intellect!'  (R.  III.  lxii.  10).  There  is  also  a  metre  called 
Gayatri  which  has  three  feet,  of  eight  syllables  each.  It  will 
be  seen  that  the  verse  Gayatri  is  in  this  metre.  Sankara 
seems  to  have  both  these  senses  in  mind. 
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soul1  of  all  metres.  The  vital  force,  as  has  been  said,  is 
called  the  Ksatra  on  account  of  its  protecting  the  body 
by  healing  its  wounds  ;  (and  Gayatri  saves  the  organs 
of  its  reciters.  So)  Gayatri  is  identical  with  the  vital 
force.  Hence  the  meditation  on  Gayatri  is  being 
particularly  enjoined.  There  is  another  reason.  It  is 
the  cause  of  the  birth  of  the  Brahmanas,  the  noblest 
among  the  twice-born.  From  the  passage,  'He  created 
the  Brahmana  through  Gayatri,  the  Ksatriya  through 
Tristubh,  and  the  Vaisya  through  Jagati'  (Va.  IV.  3, 
adapted),  we  know  that  the  second  birth2  of  the 
Brahmana  is  due  to  Gayatri.  Therefore  it  is  chief 
among  the  metres.  The  passages,  'The  Brahmanas, 
renouncing  their  desires,'  etc.  (III.  v.  1),  'The 
Brahmanas  speak  of  (that  Immutable),'  etc.  (III. 
viii.  8),  'He  is  a  Brahmana'  (III.  viii.  10),  'He 
becomes  sinless,  taintless,  free  from  doubts,  and  a 
knower  of  Brahman'  (IV.  iv.  23),  show  that  a 
Brahmana  attains  the  highest  end  of  his  life  ;  and  that 
Brahmanahood  is  due  to  his  second  birth  through 
Gayatri.  Hence  the  nature  of  Gayatri  should  be 
described.  Since  the  best  among  the  twice-born  (the 
Brahmana)  who  is  created  by  Gayatri  is  entitled  to  the 
achievement  of  his  life's  ends  without  any  obstruction, 
therefore  this  achievement  is  due  to  Gayatri.  Hence 
with  a  view  to  enjoining  a  meditation  on  it  the  text 
says:  'Bhumi,'  'Antariksa'  and  'Dyaus'  make  eight 
syllables,  and  the  first  foot  of  the  Gayatri  has  eight 


1  Because  it  helps  their  utterance. 

*  At  the  time  of  his  initiation  into  the  student  life  with 
the  holy  thread  etc. 
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syllables.  The  syllable  'Ya'  (in  the  word  'Varenya') 
should  be  separated  to  supply  the  eighth  syllable.  The 
particles  'ha'  and  'vai'  indicate  some  well-known  fact. 
So  the  above  three  worlds,  the  earth  etc.,  constitute  the 
first  foot  of  the  Gdyatri,  because  both  have  eight 
syllables.  The  result  accruing  to  one  who  knows  the 
first  foot  of  the  Gayatri  consisting  of  the  three  worlds 
is  as  follows:  He  who  knows  the  first  foot  of  the 
Gdyatri  to  be  such  wins  as  much  as  there  is  to  be  won 
in  those  three  worlds. 

H*j»rpj*?    15*  •,  Q3f  &MWI  «*cT?T$e  mM 

2.  'Rcah,'  Yajumsi'  and  'Samani'1  make 
eight  syllables,  and  the  second  foot  of  the 
Gayatri  has  eight  syllables.  So  the  above  three 
Vedas  constitute  the  second  foot  of  the  Gayatri. 
He  who  knows  the  second  foot  of  the  Gayatri  to 
be  such  wins  as  much  as  that  treasury  of 
knowledge,  the  three  Vedas,  has  to  confer. 

Similarly  'Rcah,'  'Yajumsi,'  and  'Samani,'  the 
syllables  of  the  names  of  that  treasury  of  knowledge, 
the  three  Vedas,  are  also  eight  in  number,  and  the 
second  foot  of  the  Gdyatri  has  likewise  eight  syllables. 
So  the  above  three  Vedas,  Re,  Yajus  and  Saman, 
constitute  the  second  joot  of  the  Gdyatri,  just  because 
both  have  eight  syllables.    He  who  knows  the  second 

1  The  plural  forms  of  the  names  of  the  three  Vedas. 
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foot  of  the  Gayatri  to  be  such,  consisting  of  the  three 
Vedas,  wins  as  much  as  that  treasury  of  knowledge, 
the  three  Vedas,  has  to  confer  as  result. 

snfoT  ar^s  wifk  %\s&n  «w^4  i^  ifc  ;  swjnpn 
TJP5^  3^  ^M  t^  q'ttitsn  *r  "arq1  cT<*%  •,  15  «=uj*f 
st^rffcn*.-,   ^#  q^fafo  ^|w  ?sr  ar  •,  qdrsrr 

^israt  a*rfa  ^ts^n  «wfys  q^  %^  11  ^  11 

3.  'Prana,'  'Apana'  and  'Vyana'1  make 
eight  syllables,  and  the  third  foot  of  the  Gayatri 
has  eight  syllables.  So  the  above  three  forms 
of  the  vital  force  constitute  the  third  foot  of  the 
Gayatri.  He  who  knows  the  third  foot  of  the 
Gayatri  to  be  such  wins  all  the  living  beings  that 
are  in  the  universe.  Now  its  Turiya,  apparently 
visible,  supramundane  foot  is  indeed  this — the 
sun  that  shines.  'Turiya'  means  the  fourth. 
'  Apparently  visible  foot,'  because  he  is  seen,  as 
it  were.  'Supramundane,'  because  he  shines  on 
the  whole  universe  as  its  overlord.  He  who 
knows  the  fourth  foot  of  the  Gayatri  to  be  such 
shines  in  the  same  way  with  splendour  and 
fame. 

1  This  word  must  be  split  so  as  to  make  three  syllables. 
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Similarly    'Prdna,'    'Apdna'    and   'Vydna,'    these 
names  of  the  vital  force  etc.,  have  also  eight  syllables, 
and  they  constitute  the  third  foot  of  the  Gdyatri.    He 
who  knows  the  third  foot  of  the  Gdyatri  to  be  such 
wins  all  the  living  beings  that  are  in  the  universe.   The 
Gayatri,  as  consisting  of  words,  has  only  three  feet. 
Now  its  fourth  foot,  which  is  the  import  of  the  verse, 
is  being  described :  Now  the  Tuny  a  apparently  visible, 
supramundane  foot  of  that  Gayatri  is  indeed  this,  viz. 
the   sun    that   shines.    The   Sruti   itself   explains    the 
meaning  of  the  words  in  the  above  passage.      The 
word  'Tuny a'  means  what  is  generally  known  as  the 
fourth.    What  is  the  meaning  of  the  words  'apparently 
visible  foot'?    This  is  being  answered:     Because  he, 
the  being  who  is  in  the  solar  orb,  is  seen,  as  it  were  ; 
hence  he  is  so  described.    What  is  the  meaning  of  the 
word    'supramundane'?      This    is    being    explained: 
Because  he,  this  being  in  the  solar  orb,  shines  on  the 
whole   universe    as   its    overlord.     The   word    'Rajas' 
means  the  universe  produced  out  of  Rajas,  or  activity. 
The  word  'upari'  (lit.  above)  has  been  repeated  twice 
to  indicate  his  suzerainty  over  the  whole  universe.     It 
may  be  urged  that  since  the  word  'whole'  serves  that 
purpose,  it  is  useless  to  repeat  the  word  'upari.'    The 
answer  to  this  is  that  it  is  all  right,  because  the  word 
'whole'  may  be  taken  to  refer  only  to  those  worlds 
above  which  the  sun  is  observed  to   shine,   and  the 
repetition  of  the  word  'upari'  removes  this  possibility. 
As  another  Sruti  says,  'He  rules  the  worlds  that  are 
beyond  the  sun  and  commands  the  enjoyments  of  the 
gods  as  well'  (Ch.  I.  vi.  8).    Therefore  the  repetition 
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serves  to  include  all.  As  the  sun  shines  with  splendour, 
in  the  form  of  suzerainty  and  fame,  so  he  who  knows 
the  fourth,  apparently  visible  foot  of  the  Gayatrl  to  be 
such  shines  with  splendour  and  fame. 

ferr ,  aj  no*  nftfenf,  «rf  ****,  ^  I 

a^anq  •,  ^5  3c*j€*i  3%  afttgan;  •,  snort  i  sr$n , 
acSIFJr  srt%t%?nj. ;  dWUlflfa  ^l^fta  ft%  •,  qtf 
?bn  4ii<4^4W4icH  irtargaT  •,  srr  |<*t  *nlwS ;  snorr 

«J   TIT!,   acSTTOlT^rir  ;  ?T?IS^tfcr$  tfW&'Wsft  TTJT  ; 

4.  That  Gayatri  rests  on  this  fourth,  appar- 
ently visible,  supramundane  foot.  That  again 
rests  on  truth.  The  eye  is  truth,  for  the  eye  is 
indeed  truth.  Therefore  if  even  to-day  two 
persons  come  disputing,  one  saying,  T  saw  it,' 
and  another,  T  heard  of  it,'  we  believe  him  only 
who  says,  T  saw  it.'  That  truth  rests  on 
strength.  The  vital  force  is  strength.  (Hence) 
truth  rests  on  the  vital  force.  Therefore  they 
say  strength  is  more  powerful  than  truth.  Thus 
the  Gayatrl  rests  on  the  vital  force  within  the 
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body.  That  Gayatri  saved  the  Gayas.  The 
organs  are  the  Gayas;  so  it  saved  the  organs. 
Now,  because  it  saved  the  organs,  therefore  it  is 
called  the  Gayatrl.  The  Savitri  that  the  teacher 
communicates  to  the  pupil  is  no  other  than  this. 
It  saves  the  organs  of  him  to  whom  it  is  com- 
municated. 

That    Gayatrl    with    three    feet    which    has    been 

described,  which  comprises  the  three  worlds,  the  three 

Vedas    and    the    vital    force,    rests    on    this    fourth, 

apparently    visible,    supramundane   foot,    because   the 

sun  is  the  essence  of  the  gross  and  subtle  universe. 

Things  deprived  of  their  essence  become   lifeless  and 

unstable,  as  wood  and  so  forth  are  when  their  pith  is 

burnt.    So  the  three-footed  Gayatri,  consisting  of  the 

gross  and  subtle  universe,  rests  with  its  three  feet  on 

the  sun.     That  fourth  foot   (the  sun)  again   rests  on 

truth.     What  is  that  truth?     The  eye  is  truth.     How? 

For  the  eye  is  indeed  truth — it  is  a  well-known  fact. 

How?      Therefore   if  even   to-day   two   persons   come 

disputing,  giving  contradictory  accounts,   one  saying, 

'I  saw  it,'  and  another,  'I  heard  of  it — the  thing  is  not 

as  you  saw  it,'  of  the  two  we  believe  him  only  who 

says,  'I  saw  it,'  and  not  him  who  says,  'I  heard  of  it.' 

What  a  man  hears  of  may  sometimes  be  false,  but  not 

what  he  sees  with  his  own  eyes.    So  we  do  not  believe 

the  man  who  says,  'I  heard  of  it.'     Therefore  the  eye, 

being  the  means  of  the  demonstration  of  truth,  is  truth. 

That  is  to  say,  the  fourth  foot  of  the  Gayatri  with  the 

other  three  feet  rests  on  the  eye.     It  has  also  been 
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stated:     'On  what  does  that  sun  rest?— On  the  eye' 
(III.  ix.  20). 

That  truth  which  is  the  support  of  the  fourth  foot 
of  the  Gayatri  rests  on  strength.   What  is  that  strength? 
The  vital  force  is  strength.    Truth  rests  on  that  strength 
or  the  vital  force.    So  it  has  been  stated  that  every- 
thing is  pervaded  by  the   Sutra  (III.  vii.  2).     Since 
truth  rests  on  strength,  therefore  they  say  strength  is 
more  powerful  than  truth.     It  is  also  a  well-known  fact 
that  a  thing  which  supports  another  is  more  powerful 
than  the  latter.    We  never  see  anything  weak  being  the 
support  of  a  stronger  thing.       Thus,   in  the  above- 
mentioned  way,   the  Gayatri  rests  on  the  vital  force 
within  the  body.    That  Gayatri  is  the  vital  force;  hence 
the  universe  rests  on  the  Gayatri.     The  Gayatri  is  that 
vital  force  in  which  all  the  gods,  all  the  Vedas,  and 
rites  together  with  their  results  are  unified.     So,  as  the 
vital  force,  it  is  the  self,  as  it  were,  of  the  universe. 
That  Gayatri  saved  the  Gay  as.    What  are  they?    The 
organs  such  as  that  of  speech  are  the  Gayas,  for  they 
produce  sound.1    So  it  saved  the  organs.    Because  it 
saved  the  organs  (of  the  priests  using  them),  therefore 
it  is  called  the  Gayatri  ;  owing  to  this  saving  of  the 
organs  it  came  to   be  known  as   the  Gayatri.      The 
Sdvitri  or  hymn  to  the  sun  that  the  teacher  communi- 
cates— first  a  quarter  of  it,  then  half,  and  finally  the 
whole — to  the  pupil,  after  investing  him  with  the  holy 
thread  at  the  age  of  eight,  is  no  other  than  this  Gayatri, 
which  is  identical  with  the  vital  force,  and  is  the  self, 

1  This  is  primarily  true  of  the  vocal  organ,  but  the  whole 
group  is  named  after  it. 
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as  it  were,  of  the  universe.  What  the  child  receives 
from  him  is  now  explained  here.  It  saves  the  organs 
of  him,  the  child,  to  whom  it  is  communicated,  from 
falling  into  hell  and  other  dire  fates. 

aswsqr  orqjsR  q^ sifoii  mi 

5.  Some  communicate  (to  the  pupil)  the 
Savitri  that  is  Anustubh  (saying),  'Speech  is 
anustubh;  we  shall  impart  that  to  him.'  One 
should  not  do  like  that.  One  should  communi- 
cate that  Savitri  which  is  the  Gayatri.  Even  if 
a  man  who  knows  as  above  accepts  too  much  as 
gift,  as  it  were,  it  is  not  (enough)  for  even  one 
foot  of  the  Gayatri. 

Some,  the  followers  of  certain  recensions  of  the 
Vedas,  communicate  to  the  initiated  pupil  the  Savitri 
that  is  produced  from,  or  composed  in,  the  metre  called 
Anustubh.  Their  intention  is  being  stated :  They  say, 
'Speech  is  Anustubh,  and  it  is  also  Sarasvati  in  the 
body.  We  shall  impart  that  speech — Sarasvati — to  the 
boy.'  One  should  not  do,  or  know,  like  that.  What 
they  say  is  totally  wrong.  What  then  should  one  do? 
One  should  communicate  that  Savitri  which  is  the. 
Gayatri.  Why?  Because  it  has  already  been  said 
that  the  Gayatri  is  the  vital  force.  If  the  child  is 
taught  about  the  vital  force,  he  will  be  automatically 
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taught  about  speech,  and  Sarasvati,  and  the  other 
organs  as  well.  Having  stated  this  incidentally,  the 
text  goes  on  to  praise  the  knower  of  the  Gayatrl :  Even 
if  a  man  who  knows  as  above  accepts  too  much  as 
gift,  as  it  were — really  there  is  no  such  thing  as  too 
much  for  him,  for  he  is  identified  with  the  universe — it, 
the  whole  amount  of  gift  received,  is  not  enough  for 
even  one  foot  of  the  Gayatrl. 

Udell*! H*  "44«IH4llcf  ;   3TCJ  ?lR?fcT  ^  ferr  H^T- 

mtifcq  srrfar  q^ngesrf^pterter  #5^  ud  water 
"UflHFijii^  ■,  sroren  ud^i  <yd*r  ^fef  q^  TtteiT 

*$m,  11  \  11 

6.  He  who  accepts  these  three  worlds  replete 
(with  wealth),  will  be  receiving  (the  results  of 
knowing)  only  the  first  foot  of  the  Gayatrl.  He 
who  accepts  as  much  as  this  treasury  of  knowl- 
edge, the  Vedas,  (has  to  confer),  will  receive  (the 
results  of  knowing)  only  its  second  foot.  And 
he  who  accepts  as  much  as  (is  covered  by)  all 
living  beings,  will  receive  (the  results  of  know- 
ing) only  its  third  foot.  While  it?  fourth,  appar- 
ently visible,  supramundane  foot — the  sun  that 
shines — is  not  to   be   counterbalanced  by  any 
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gift  received.     Indeed  how  could  any  one  accept 
so  much  as  gift? 

He,  that  knower  of  the  Gayatri,  who  accepts  these 
three  worlds,  the  earth  etc.,  replete  with  wealth  such 
as  cattle  and  horses,  will  be  receiving  only  the  first 
foot  of  the  Gayatri,  which  has  been  explained.    That 
acceptance  will  counterbalance  the  results  of  knowing 
only  its  first  foot,  but  will  not  produce  any  additional 
sin.     He   who   accepts   as   much   as   this   treasury   of 
knowledge,  the  Vedas,  (has  to  confer),  will  receive  only 
its  second  foot.     It  will  set  off  the  results  of  knowing 
only  its  second  foot.     Similarly  he  who  accepts  as  much 
as  (is  covered  by)  all  living  beings,  will  receive  only  its 
third  foot.     It  will  match  the  results  of  knowing  only 
its  third  foot.     All  this  is  said  merely  as  a  supposition. 
Should  any  one  accept  gifts  equivalent  even  to  all  the 
three  feet,  it  will  wipe  out  the  results  of  knowing  only 
those  three  feet,  but  cannot  lead  to  a  new  fault.     Of 
course    there   is   no    such    donor   or   recipient  ;    it    is 
imagined  only  to  extol  the  knowledge  of  the  Gayatri. 
Supposing  such  a  donor  and  recipient  were  available, 
this  acceptance  of  gifts  would  not  be  considered  a  fault. 
Why?    Because  there  would  still  be  left  the  knowledge 
of  the  fourth  foot  of  the  Gayatri,  which  is  among  the 
highest  achievements  of  a  man.     This  is  pointed  out 
by  the  text:      While  its    fourth,   apparently   visible, 
supramundane  foot — the  sun  that  shines — is  not  to  be 
counterbalanced  by  any  gift  received,  as  the  other  three 
feet  mentioned  above  are.     Even  these  three  are  not  to 
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be  thus  counterbalanced.  All  this  has  been  said  as  a 
mere  hypothetical  proposition.  Indeed  how  could  any 
one  accept  so  much  as  gift — equivalent  to  the  three 
worlds,  and  so  on?  Hence  the  Gayatri  should  be- 
meditated  upon  in  this  (entire)  form. 

fira:  outlet  spot  osgqftg!* — siwr?:  snifafe 
«rr  11  v9 11 

7.  Its  salutation :  'O  Gayatri,  thou  art  one- 
footed,  two-footed,  three-footed  and  four-footed, 
and  thou  art  without  any  feet,  for  thou  art  un- 
attainable. Salutation  to  thee,  the  fourth,  appar- 
ently visible,  supramundane  foot !  May  the 
enemy  never  attain  his  object!'  (Should  the 
knower  of  the  Gayatri)  bear  hatred  towards  any- 
body, (he  should)  either  (use  this  Mantra) : 
'  Such  and  such — may  his  desired  object  never 
flourish ! ' — in  which  case  that  object  of  the 
person  against  whom  he  thus  salutes  the  Gayatri, 
never  flourishes — or  (he  may  say),  'May  I  attain 
that  (cherished  object)  of  his !' 

Its  salutation,  the  salutation  of  the  Gayatri — 
literally,  the  word  'Upasthana'  means  going  near  and 
staying,  or  saluting — with  the  following  sacred  formula : 
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'0  Gayatri,  thou  art  one-footed,  with  the  three  worlds 
as  thy  first  foot,  two-footed,  with  the  three  Vedas  as 
thy  second  foot,  three-footed,  with  the  three  forms  of 
the  vital  force  as  thy  third  foot,  and  four-footed,  with 
the  sun  as  thy  fourth  foot.  Thus  thou  art  attained  or 
known  by  the  meditating  aspirants.  Beyond  that 
thou  art  without  any  feet,  in  thy  own  supreme,  un- 
conditioned form.  Thou  hast  no  foot  (Pada),  that  is, 
means  of  attainment,  for  thou  art  unattainable,  being 
the  Self  described  as  'Not  this,  not  this.'  Hence 
salutation  to  thee,  the  fourth,  apparently  visible,  supra- 
mundane  foot — in  thy  relative  aspect!  May  the  enemy, 
the  evil  that  stands  in  the  way  of  my  realisation  of  thee, 
never  attain  his  object,  of  obstructing  this  realisation! 
The  word  'iti'  marks  the  close  of  the  sacred  formula. 
Should  the  knower  of  the  Gayatri  himself  bear  hatred 
towards  anybody,  he  should  either  use  the  following 
sacred  formula  against  him  in  his  salutation  to  the 
Gayatri:  'Such  and  such — naming  him — may  his, 
Devadatta's,  desired  object  never  flourish  ! — in  which 
case  that  object  of  the  person,  Devadatta,  against 
whom  he  thus  salutes  the  Gayatri,  never  flourishes. 
Or  he  may  salute  the  Gayatri  saying,  'May  I  attain 
that  cherished  object  of  Devadatta.'  Of  the  three 
Mantras  given  above — 'May  the  enemy  never  attain,' 
etc. — anyone  may  be  used  at  option  according  to  the 
intention  of  the  aspirant. 
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8.  On  this  Janaka,  Emperor  of  Videha,  is 
said  to  have  told  Budila,  the  son  of  Asvataraiva, 
'Well,  you  gave  yourself  out  as  a  knower  of  the 
Gayatrl;  then  why,  alas,  are  you  carrying  (me) 
as  an  elephant?'  He  replied,  'Because  I  did  not 
know  its  mouth,  O  Emperor.'  'Fire  is  its 
mouth.  Even  if  they  put  a  large  quantity  of 
fuel  into  the  fire,  it  is  all  burnt  up.  Similarly, 
even  if  one  who  knows  as  above  commits  a  great 
many  sins,  he  consumes  them  all  and  becomes 
pure,  cleansed,  undecaying  and  immortal.' 

In  order  to  enjoin  the  mouth  of  the  Gayatrl  a 
eulogistic  story  is  being  narrated  in  this  paragraph. — 
The  particles  'ha'  and  'vai'  refer  to  a  past  incident. — 
On  this  subject  of  the  knowledge  of  the  Gayatri, 
Janaka,  Emperor  of  Videha,  is  said  to  have  told 
Budila,  the  son  of  Aivatarakva,  'Well,  you  gave  your- 
self out  as  a  knower  of  the  Gayatri — said  you  were  one 
— then  why  are  you  acting  contrary  to  that  statement? 
If  you  really  were  a  knower  of  the  Gayatri,  then  why, 
alas,  as  a  result  of  your  sin  in  accepting  gifts,  are  you 
carrying  (me)  as  an  elephant  ?' — The  adverb  'nu' 
indicates  deliberation. — Thus  reminded  by  the 
Emperor,   he  replied,    'Because  I  did  not  know  its 
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mouth,  0  Emperor.  My  knowledge  of  the  Gayatri, 
being  deficient  in  one  part,  has  been  fruitless.'  (The 
Emperor  said),  'Listen  then,  fire  is  its  mouth.  Even 
if  they,*common  people,  put  a  large  quantity  of  fuel 
into  the  fire,  it,  that  fuel,  is  all  burnt  up.  Similarly, 
■even  if  one  who  knows  as  above,  that  fire  is  the  mouth 
>of  the  Gayatri — who  himself  is  identified  with  the 
Gayatri  and  has  fire  as  his  mouth — commits  a  great 
many  sins  such  as  those  due  to  the  acceptance  of  gifts 
vetc,  he  consumes  all  those  sins  and  becomes  pure  like 
the  fire,  cleansed  of  those  sins  due  to  the  acceptance 
of  gifts  etc.,  undecaying  and  immortal,'  because  he  is 
identified  with  the  Gayatri. 


SECTION  XV 

€&  ^j^t  ^Hr  ^  ^n*,  s^t  *m:  ?i?f  ^n?:  1 
«jRisr  %  *w3$h  fem  11  ^  11 

1.     The   face    (nature)   of  Satya    (Brahman) 
is  hidden    (as    it   were)    with   a   golden   vessel. 

0  Pusan  (nourisher  of  the  world — the  sun), 
remove  it,  so  that  I,  whose  reality  is  Satya, 
may  see  (the  face).  O  Pusan,  O  solitary  Rsi 
(seer  or  traveller),  O  Yama  (controller),  O  Surya 
(sun),  O  son  of  Prajapati  (God  or  Hiranya- 
garbha),  take  away  thy  rays,  curb  thy  bright- 
ness. I  wish  to  behold  that  most  benignant 
form  of  thine.     I  myself  am  that  person;   and 

1  am  immortal.  (VVhen  my  body  falls)  may 
my  vital  force  return  to  the  air  (cosmic  force), 
and  this  body  too,  reduced  to  ashes,  (go  to  the 
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earth) !  O  Fire,  who  art  the  syllable  'Om/  O 
Deity  of  deliberations,  recollect,  recollect  all  that 
I  have  done,  O  Deity  of  deliberations,  recollect, 
recollect  all  that  I  have  done.  O  Fire,  lead  us 
along  the  good  way  towards  our  riches  (deserts). 
O  Lord,  thou  knowest  everybody's  mental 
states;  remove  the  wily  evil  from  us.  We  utter 
repeated  salutations  to  thee.1 

The  man  who  has  combined  meditation  with  rites 
is  praying  to  the  sun  in  his  dying  moments.  This  is 
topical  too,  for  the  sun  is  the  fourth  foot  of  the 
Gayatri,  and  the  salutation  to  him  is  under  considera- 
tion ;  hence  he  is  being  prayed  to.  The  face,  or  real 
nature,  of  Satya,  or  the  Satya-Brahman,  'is  hidden,  as 
it  were,  with  a  golden  or  shining  vessel,  the  solar  orb, 
as  something  held  dear  is  kept  hidden  with  a  vessel. 
'Hidden,'  because  no  one  whose  mind  is  not  concen- 
trated can  see  it.  O  Ptisan — the  sun  is  so  called 
because  he  nourishes  the  world — remove  it,  that  vessel 
serving  as  a  cover,  as  it  were,  because  of  its  obstruct- 
ing vision,  i.e.  remove  the  cause  of  obstruction  to  the 
vision,  so  that  I,  whose  reality  is  Satya  (Satya- 
Brahman),  in  other  words,  who  am  identical  with  thee, 
may  see  (the  face).  The  names  Pusan  etc.  are  for 
addressing  the  sun.  O  solitary  Rsi,  or  seer,  because 
of  his  vision,  for  he  is  the  soul  of  the  universe  and  as 
the  eye  sees  everything.  Or  the  word  may  mean  'O 
solitary  traveller,'  for  the  Sruti  says,  'The  sun  roams 
alone'  (Tai.  S.  VII.  iv.  xviii.  i).    O  Yama  (controller), 

1  These  verses  form  the  last  four  verses  of  the  IS&vasya 
Upanisad  also. 
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for  the  control  of  the  whole   world  is  due  to  thee. 

0  Surya,  literally,  one  who  efficiently  directs  the 
liquids,  or  his  rays,  or  the  vital  force  or  intellect  of  all 
beings.  O  son  of  Prajdpati  or  God,  who  is  the  Lord 
of  all  beings,  or  of  Hiranyagarbha.  Take  away  thy 
rays,  curb  thy  brightness,  so  that  I  may  see  thee  ;  for 

1  cannot  see  thee  as  thou  art,  being  blinded  by  thy 
dazzling  light,  as  one  cannot  see  things  when  it 
lightens.  Hence  withdraw  thy  radiance.  /  wish  to 
behold  that  most  benignant  ■form  of  thine.  'I  wish'  ' 
should  be  changed  into  'we  wish.'  /  myself  am  that 
person  whose  limbs  are  the  syllables  of  the  Vyahrtis, 
'Bhfir'  (earth),  'Bhuvar'  (sky)  and  'Svar'  (heaven), 
called  'person'  (Purusa)  because  of  his  having  the 
form  of  a  man.  'Ahar'  (day)  and  'Aham'  (I)  have 
been  mentioned  (V.  v.  3,  4)  as  the  secret  names  of  the 
being  in  the  sun  and  the  being  in  the  eye  respectively 
(who  are  identical).  That  is  referred  to  here.  And  I 
am  immortal.  The  word  'immortal'  should  be  thus 
construed.  When  my  body  falls — while  I  am  immortal 
and  identified  with  the  Satya-Brahman — may  my  vital 
force  in  the  body  return  to  the  external  air  (cosmic 
force).  Similarly,  may  the  other  deities  return  to  their 
respective  sources.  And  this  body  too,  being  reduced 
to  ashes,  go  to  the  earth! 

Now  he  is  praying  to  the  deity,  Fire,  who  is  identi- 
fied with  his  deliberations  and  presides  over  the  mind  : 
O  Fire,  who  art  the  syllable  'Om' — the  words  'Om' 
and  'Krato'  are  both  used  here  as  vocatives — for  'Om' 
is  his  symbol,  O  Deity  of  deliberations,  being  identified 
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with  the  mind,  recollect  what  is  to  be  recollected,  for 
a  desirable  goal  is  attained  through  thy  recollection  at 
the  time  of  death  ;  hence  I  pray  to  thee:  Recollect 
all  that  I  have  done.  The  repetition  is  expressive  of 
earnestness.  Also,  O  Fire,  lead  us  along  the  good  way 
towards  our  riches,  i.e.  for  receiving  the  fruits  of  our 
work  ;  not  along  the  southern,  dark  way  that  leads  to 
return,  but  along  the  good,  bright  way.  0  Lord,  thou 
knowest  everybody's  mental  states.  Remove  all  the 
wily  evil  pom  us.  Freed  from  it  through  thy  grace, 
we  shall  go  along  the  northern  way.  But  we  are 
unable  to  serve  thee  ;  we  only  utter  repeated  salutations 
to  thee.  That  is  to  say,  we  shall  serve  thee  through 
the  utterance  of  salutations,  for  we  are  too  weak  to  do 
anything  else. 


CHAPTER  VI 

SECTION  I 

^Rt  *refar,  sifq  gr  ^rt  f*£TRr,  *  n3  %^  n  *  n 

i.  Om.  He  who  knows  that  which  is  the 
oldest  and  greatest,  becomes  the  oldest  and 
greatest  among  his  relatives.  The  vital  force  is 
indeed  the  oldest  and  greatest.1  He  who  knows 
it  to  be  such  becomes  the  oldest  and  greatest 
among  his  relatives  as  well  as  among  those  of 
whom  he  wants  to  be  such. 

It  has  been  stated  that  Gayatrl  is  the  vital  force. 
But  why  is  Gayatrl  the  vital  force,  and  not  the  organs- 
such  as  that  of  speech?  Because  the  vital  force  is 
the  oldest  and  greatest,  which  the  organs  are  not. 
How  is  it  the  oldest  and  greatest?  The  present  section 
is  introduced  to  settle  this,  point.  Or,  meditation  on 
the  vital  force  alone  as  the  'Uktha,'  'Yajus,'  'Saman,' 
'Ksatra,'  etc.,  has  been  described,  although  there  are 
other  things  such  as  the  eye.  The  present  section  gives 
only  the  reason,  which  is  its  connection  with  the  pre- 
ceding chapter,  on  account  of  its  immediate  sequence. 
But  this  section  is  not  a  part  of  that  chapter.    These 

1  The  same  topic  also  occurs  in  the  first  two  sections  of 
the  fifth  chapter  of  the  Chandogya  Upanisad. 
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two  chapters  being  of  the  nature  of  a  supplement,  such 
meditations  on  the  vital  force,  with  specific  results  of 
their  own,  as  have  not  been  mentioned  before,  have  to 
be  described  ;  this  is  what  the  Sruti  intends  to  do. 

He  who  knows  that  which  is  the  oldest  and' 
greatest,  i.e.  has  the  attributes  of  priority  in  age  and 
greatness — what  it  is  will  be  presently  mentioned — 
surely  becomes  the  oldest  and  greatest  among  his 
relatives.  The  particles  'ha'  and  'vai'  are  emphatic. 
The  pupil,  tempted  by  this  mention  of  the  result, 
is  eager  to  put  his  question,  when  the  teacher  says 
to  him:  The  vital  force  is  indeed  the  oldest,  and 
greatest.  But  how  is  one  to  know  that  it  is  such,  since 
at  conception  all  the  organs  (of  the  embryo)  are  equally 
connected  with  the  formative  elements  contributed  by 
the  parents?  The  answer  is  that  nevertheless  the  seed, 
if  lifeless,  will  not  develop  ;  which  means  that  the  vital 
force  begins  to  function  earlier  than  the  eye  and  other 
organs  ;  hence  it  is  the  oldest  in  age.  Besides,  the  vital 
force  goes  on  fostering  the  embryo  from  the  moment  of 
conception,  and  it. is  only  after  it  (the  vital  force)  has 
begun  to  function  that  the  eye  and  other  organs  begin 
their  work.  Hence  the  vital  force  is  legitimately  the 
oldest  of  the  organs.  But  one  may  be  the  oldest 
member  in  a  family  without  being  the  greatest,  be- 
cause of  his  lack  of  good  qualities  ;  and  the  second,  or 
the  youngest  member  may  be  the  greatest  by  reason  of 
his  superior  qualities,  but  not  the  oldest.  Not  so,  how- 
ever, with  the  vital  force.  It  is  indeed  the  oldest  and 
greatest.  How  is  it  known  to  be  the  greatest  ?  It  will 
be  shown  through  the  ensuing  conversation.     In  any 
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case,  he  who  knows,  or  meditates  upon,  the  vital  force 
as  the  oldest  and  greatest,  becomes  the  oldest  and 
greatest  among  his  relatives,  by  virtue  of  meditation 
on  a  thing  that  is  oldest  and  greatest,  as  well  as  among 
those  other  than  his  relatives,  of  whom  he  wants  to  be 
the  oldest  and  greatest.  The  man  who  meditates  upon 
the  vital  force  as  the  oldest  and  greatest  attains  this 
result.  It  may  be  questioned  how  a  person  can  be  the 
oldest  at  will,  since  it  depends  on  age.  But  the  answer 
is  that  there  is  nothing  wrong  in  it,  since  'being  the 
oldest'  here  means  functioning  (before  the  rest)  as  the 
vital  force  does. 

*ft  5  i  yR-mi  ^  ^r%g:  ^rit  *raf?r  ■,  srnf 
<ef%ar ;  ^Htb:  wwt  ¥Tsrf?r,  sifi?  ^  5foi  spjjrfa, 
1^  ^  ll  ^  11 

2.  He  who  knows  the  Vasistha  (that  which 
best  helps  to  dwell  or  cover)  becomes  the  Vasistha 
among  his  relatives.  The  organ  of  speech  is 
indeed  the  Vasistha.  He  who  knows  it  as  such 
becomes  the  Vasistha  among  his  relatives  as  well 
as  among  those  of  whom  he  wants  to  be  such. 

He  who  knows  the  Vasistha  becomes  the  Vasistha 
among  his  relatives.  The  result  is  according  to  the 
meditation.  He  also  becomes  the  Vasistha  among 
those  other  than  his  relatives,  of  whom  he  wants  to  be 
the  Vasistha.  'Then  please  tell  me  what  this  Vasistha 
is.'  The  organ  of  speech  is  indeed  the  Vasistha.  The 
derivative  meaning  of  the  word  is  'that  which  helps 
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one  to  dwell,  or  covers  one  splendidly.'  For  people 
who  have  the  gift  of  speech  become  rich  and  live  in 
splendour  ;  or  the  word  may  be  derived  from  the  root 
'Vas,'  meaning  'to  cover,'  for  speakers  overcome  others 
through  their  eloquence.  Hence  by  realising  the  organ 
of  speech  as  the  Vasistha.  one  becomes  such.  The 
result  is  in  accordance  with  the  realisation. 

ftgfo  -,  afofasfo  *rft,  srfsrfogfo  f»f  n  na  ^  \\\[l 

3.  He  who  knows  Pratistha  (that  which  has 
steadiness)  lives  steadily  in  difficult  as  well  as 
smooth  places  and  times.  The  eye  indeed  is 
Pratistha,  for  through  the  eye  one  lives  steadily 
in  difficult  as  well  as  smooth  places  and  times. 
He  who  knows  it  as  such  lives  steadily  in  difficult 
as  well  as  smooth  places  and  times. 

He  who  knows  Pratistha,  that  which  has  the 
attribute  of  steadiness — lit.  that  by  means  of  which  one 
lives  steadily — has  this  result:  He  lives  steadily  in 
smooth  places  and  times,  as  also  in  difficult  or  in- 
accessible places  and  difficult  times  such  as  those  of 
famine.  'If  it  is  so,  please  tell  me  what  that  Pratistha 
is.'  The  eye  indeed  is  Pratistha.  How?  For  by 
seeing  them  through  the  eye  one  lives  steadily  in 
difficult  as  well  as  smooth  places  and  times.  Hence 
the  results  are  quite  appropriate:    He  who  knows  it  as 
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such  lives  steadily  in  difficult  as  well  as  smooth  places 
and  times. 

sft^r  #  srurt,  sftt  gra  *re  %^T  anftrefawT: ;  tf 
STfCT  Tera  $  inif  *t>iiw&  T  «33  %^  11  a  11 

4.  He  who  knows  Sampad  (prosperity) 
attains  whatever  object  he  desires.  The  ear 
indeed  is  Sampad,  for  all  these  Vedas  are 
acquired  when  one  has  the  ear  (intact).  He  who 
knows  it  to  be  such  attains  whatever  object  he 
desires. 

He  who  knows  Sampad,  that  which  has  the  attri- 
bute of  prosperity,  gets  this  result:  He  attains  what- 
ever object  he  desires.  But  what  is  it  that  has  got 
this  attribute?  The  ear  indeed  is  Sampad.  How  is 
the  ear  endowed  with  this  attribute?  For  all  Vedas  are 
acquired  when  one  has  the  ear,  because  only  one  who 
has  the  organ  of  hearing  can  study  them,  and  objects 
of  desire  depend  on  the  performance  of  rites  that  are 
enjoined  by  the  Vedas.  Therefore  the  ear  is  possessed 
of  prosperity.  Hence  the  result  is  in  accordance  with 
the  meditation :  He  who  knows  it  to  be  such  attains 
whatever  object  he  desires. 

4t  5  ^T  3TT?renf   ^Wctf  ^Rf   V&tfe,  31FT?l5r 

WMH  SRIff,  1  ^  ^  II  ^  II 

5.  He  who  knows  the  abode  becomes  the 
abode  of  his  relatives  as  well  as  of  (other)  people. 
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The  Manas  indeed  is  the  abode.  He  who  knows 
it  to  be  such  becomes  the  abode  of  his  relatives 
as  well  as  of  (other)  people. 

He  who  knows  the  abode  becomes'  the  abode  of 
his  relatives  as  well  as  of  other  people.  What  is  that 
abode?  The  Manas  indeed  is  the  abode  of  the  organs 
and  objects.  The  latter  become  objects  of  enjoyment 
for  the  self  only  when  they  get  an  abode  in  the  Manas  ; 
and  the  organs  start  and  stop  their  work  in  accordance 
with  the  deliberations  of  the  Manas.  Hence  it  is  the 
abode  of  the  organs.  Therefore  the  results  are  accord- 
ing to  the  meditation:  He  who  knows  it  to  be  such 
becomes  the  abode  of  his  relatives  as  well  as  of  (other) 
people. 

6.  He  who  knows  Prajati  (that  which  has 
the  attribute  of  generation)  is  enriched  with 
children  and  animals.  The  seed  (organ)  has 
this  attribute.  He  who  knows  it  to  be  such  is 
enriched  with  children  and  animals. 

He  who  knows  Prajati  is  enriched  with  children 
and  animals.  The  seed  has  this  attribute  ;  the  word 
'seed'  refers  to  the  organ  of  generation.  The  result  is 
in  keeping  with  the  meditation:  He  who  knows  it  to 
be  such  is  enriched  with  children  and  animals. 


6.1.8]  BRHADARAljIYAKA    UPANI$AD  873 

7.  These  organs,  disputing  over  their 
respective  greatness,  went  to  Brahman  and 
said  to  him,  'Which  of  us  is  the  Vasistha?' 
He  said,  'That  one  of  you  will  be  the  Vasistha, 
who  departing  from  among  yourselves,  people 
consider  this  body  far  more  wretched.' 

These  organs,  that  of  speech  and  the  rest,  dis- 
puting over — lit.  giving  contradictory  accounts  of — 
their  respective  greatness,  each  claiming  that  it  was 
the  greatest,  went  to  Brahman,  or  Prajapati  denoted 
by  the  word  'Brahman,'  and  said  to  him,  '  Which  of 
us  is  the  Vasistha, — (best)  lives  and  overcomes  others?' 
He,  Brahman,  being  asked  by  them,  said,  'That  one 
of  you  will  be  the  Vasistha,  who  departing  from  the 
body  from  among  yourselves,  people  consider  this  body 
far  more  wretched  than  before' — for  the  body,  being 
an  aggregate  of  many  impure  things,  is  wretched  even 
while  a  person  is  alive  ;  it  will  be  more  so  then.  This 
is  said  for  creating  a  feeling  of  disgust  in  us.  Prajapati, 
although  he  knew  it,  did  not  say,  'This  is  the  Vasistha,' 
to  avoid  offending  the  rest. 

sns»s  «s&  sftfogfofo ;  ^  £1%:,  wsrbt  sra^at 
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8.  The  organ  of  speech  went  out.  After 
staying  a  whole  year  out  it  came  back  and  said, 
'How  did  you  manage  to  live  without  me?' 
They  said,  'We  lived  just  as  dumb  people  do, 
without  speaking  through  the  organ  of  speech, 
but  living  through  the  vital  force,  seeing  through 
the  eye,  hearing  through  the  ear,  knowing 
through  the  mind  and  having  children  through 
the  organ  of  generation.'  So  the  organ  of  speech 
entered. 

Being  thus  addressed  by  Brahman,  the  organs 
went  out  one  by  one  to  try  their  power.  Of  them  the 
organ  of  speech  went  out  of  the  body  first.  Then  after 
staying  a  whole  year  out  it  came  back  and  said,  'Horn 
did  you  manage  to  live  without  me'i'  Thus  addressed, 
they  said,  'We  lived  just  as  in  the  world  dumb  people 
do,  without  speaking  through  the  organ  of  speech,  ibut 
living,  doing  the  vital  function,  through  the  vital  force, 
seeing,  doing  the  function  of  vision,  through  the  eye, 
similarly,  hearing  through  the  ear,  knowing,  consider- 
ing what  should  or  should  not  be  done,  and  so  on, 
through  the  mind  and  having  children  through  the 
organ  of  generation.'  Being  thus  answered  by  the 
organs,  the  organ  of  speech,  realising  that  it  was  not 
the  Vasistha  in  the  body,  entered. 

sjsi^r,  sn^ra:  srnjRf,  sr^cft  ^rar,  *j"S??tt  sTtsfar, 
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9.  The  eye  went  out.  After  staying  a  whole 
year  out  it  came  back  and  said,  'How  did  you 
manage  to  live  without  me?'  They  said,  'We 
lived  just  as  blind  people  do,  without  seeing 
through  the  eye,  but  living  through  the  vital 
force,  speaking  through  the  organ  of  speech, 
hearing  through  the  ear,  knowing  through  the 
mind  and  having  children  through  the  organ  of 
generation.'     So  the  eye  entered. 

*I*?T  *&  artftgfoft  ;  ft  ft*:,  WT  *ft*T  ^n^c: 

?^5iir,  snorsci:  stpjr,  sr^scft  srrar,  msr^s^ttt, 
srfetg  ?  srl^n  11  *<>  11 

10.  The  ear  went  out.  After  staying  a 
whole  year  out  it  came  back  and  said,  'How 
did  you  manage  to  live  without  me?'  They 
said,  'We  lived  just  as  deaf  people  do,  without 
hearing  through  the  ear,  but  living  through  the 
vital  force,  speaking  through  the  organ  of 
speech,  seeing  through  the  eye,  knowing  through 
the  mind  and  having  children  through  the  organ 
of  generation.'    So  the  ear  entered. 

Sraa  Hjft  5ft%jfafft  •,  ft  5*1*.,  w  gnsn  sufesteft 
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fl^rr,  sn^rar:  Jiffa,  ^wt    srar,    qH^srsw,* 

11.  The  mind  went  out.  After  staying  a 
whole  year  out  it  came  back  and  said,  '  How 
did  you  manage  to  live  without  me?'  They 
said,  'We  lived  just  as  idiots  do,  without  know- 
ing through  the  mind,  but  living  through  the 
vital  force,  speaking  through  the  organ  of 
speech,  seeing  through  the  eye,  hearing  through 
the  ear  and  having  children  through  the  organ 
of  generation.'    So  the  mind  entered. 

jjht  *stot,  sm^r.  sn%r,  ^h  qr^i,  qsr^aasr- 
sjsrr,  *j"3W  ssftsfrr,  feghat  h»wt,  n3JT3ftf%*n%  •, 
srf^n  5  ^r:  li  V*.  n 

12.  The  organ  of  generation  went  out. 
After  staying  a  whole  year  out  it  came  back  and 
said,  '  How  did  you  manage  to  live  without  me  ?' 
They  said,  '  We  lived  just  as  eunuchs  do,  with- 
out having  children  through  the  organ  of  genera- 
tion, but  living  through  the  vital  force,  speaking 
through  the  organ  of  speech,  seeing  through  the 
eye,  hearing  through  the  ear  and  knowing 
through  the  mind.'  So  the  organ  of  generation 
entered. 
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Likewise  the  eye  went  out,  etc.  All  this  is  to  be 
explained  as  before.  The  ear,  the  mind,  the  organ  of 
generation. 

?re?t  ?l  ^  $^ft  •,  srafe  II  \\  it 

13.  Then  as  the  vital  force  was  about  to  go 
out,  it  uprooted  those  organs  just  as  a  great, 
fine  horse  from  Sind  pulls  out  the  pegs  to  which 
his  feet  are  tied.  They-  said,  '  Please  do  not  go 
out,  sir,  we  cannot  live  without  you.'  'Then 
give  me  tribute.'    'All  right.' 

Then  as  the  vital  force  was  about  to  go  out,  the 
vocal  and  other  organs  were  immediately  dislodged 
from  their  places.  This  is  being  illustrated  by  an 
example:  It  uprooted  those  organs  from  their  places, 
just  as  in  life  a  great,  large-sized  fine,  noble-featured, 
horse  from  Sind,  the  place  of  his  origin,  simultaneously 
pulls  out  the  pegs  to  which  his  feet  are  tied,  when  the 
rider  mounts  on  him  to  test  him.  They,  the  organ  of 
speech  etc.,  said,  '  Please  do  not  go  out,  sir,  for  we- 
cannot  live  without  you.'  (The  vital  force  said:)  'If 
you  have  thus  understood  my  eminence,  then,  as  I 
am  the  chief  here,  give  me  tribute.'  This  conversation 
among  the  organs  is  an  imaginary  one  devised  to  teach 
how  a  wise  man  should  test  the  greatness  of  his  peers. 
It  is  thus  that  a  wise  man  finds  out  who  is  the  greatest 
among  them.    That  mode  of  testing  is  presented  in  the 
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form  of  a  conversation  ;  for  otherwise  it  is  absurd  to 
think  that  each  one  of  the  organs,  which  work  together, 
•can  actually  go  out  by  turns  for  the  space  of  a  year, 
and  so  on.  Therefore,  only  the  wise  man  who  wants 
to  know,  for  purposes  of  meditation,  which  is  the 
greatest  of  the  organs,  reasons  in  this  way.  The 
organs,  when  demanded  tribute,  agreed  saying,  'All 
right.' 

^rrer  eft  •,  if^  fen  raw  sit  $%s  «n  ^ct?t- 
st*«f  aripnjji 

14.  The  organ  of  speech  said,  '  That  attri- 
bute of  the  Vasistha  which  I  have  is  yours.'  The 
eye :  '  That  attribute  of  steadiness  which  I  have 
is  yours.'  The  ear:  'That  attribute  of  pros- 
perity which  I  have  is  yours.'  The  mind: 
'  That  attribute  of  abode  which  I  have  is  yours.' 
The  organ  of  generation :  '  That  attribute  of 
generation  which  I  have  is  yours.'     (The  vital 


6. 1. 14]  B$HADARAyYAKA    VPANI?AD  879 

force  said : )  '  Then  what  will  be  my  food  and 
my  dress?'  (The  organs  said:)  'Whatever  is 
(known  as)  food,  including  dogs,  worms,  insects 
and  moths,  is  your  food,  and  water  your  dress.' 
He  who  knows  the  food  of  the  vital  force  to  be 
such,  never  happens  to  eat  anything  that  is  not 
food,  or  to  accept  anything  that  is  not  food. 
Therefore  wise  men  who  are  versed  in  the  Vedas 
sip  a  little  water  just  before  and  after  eating. 
They  regard  it  as  removing  the  nakedness  of  the 
vital  force. 

The  organ  of  speech  came  forward  first  to  offer 
the  tribute  and  said,  'That  attribute  of  the  Vasistha 
which  I  have  is  yours.  With  that  you  are  the 
Vasistha.'  The  eye:  'That  attribute  of  steadiness 
which  I  have  is  yours.  You  are  that  steadiness.'  The 
rest  is  similar.  The  other  organs  gave  one  by  one 
their  attributes  of  prosperity,  abode  and  generation. 
(the  vital  force  said:)  'If  it  is  so,  you  have  hand- 
somely paid  me  tribute.  Now  tell  me,  endowed  with 
such  attributes  that  I  am,  what  will  be  my  food  and 
my  dress}'  The  others  said,  'Whatever  is  known  in 
the  world  as  food,  including  dogs,  worms,  insects  and 
moths — whatever  is  food  for  dogs  etc.,  and  with  that 
every  food  that  is  eaten  by  other  creatures — is  all  your 
food.'  We  are  here  enjoined  to  look  upon  everything 
as  the  food  of  the  vital  force. 

Some  say  that  he  who  knows  the  food  of  the  vital 
force  can  eat  anything  with  impunity.  This  is  wrong, 
for  it  has  been  forbidden  by  other  scriptures. 
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Objection:  May  this  not  be  an  alternative  to 
them?1 

Reply:  No,  for  this  is  not  an  injunction  in 
favour  of  promiscuous  eating.  The  passage,  'He  never 
happens  to  eat  anything  that  is  not  food,'  is  merely  a 
eulogy  on  the  meditation  enjoined  about  regarding 
everything  as  the  food  of  the  vital  force,  for  it  should 
be  treated  as  a  part  of  that  injunction.  It  has  no 
power  to  contradict  what  has  been  enjoined  by  other 
scriptures,  for  it  has  quite  a  different  meaning  (viz.  to 
extol  the  above  meditation).  What  is  sought  to  be 
enjoined  here  is  the  idea  that  everything  is  the  food  of 
the  vital  force,  not  that  one  should  eat  everything. 
Your  assumption  that  the  eating  of  everything  is 
allowable  is  totally  false,  for  there  is  no  authority  to 
support  it. 

Objection:  The  man  who  knows  about  the  food 
of  the  vital  force  is  identified  with  the  latter,  and  as 
such  everything  can  be  regarded  as  his  food  ;  hence  the 
eating  of  everything  is  surely  allowable  in  his  case. 

Reply:  No,  for  anything  and  everything  cannot 
be  one's  food.  It  is  true  that  this  sage  is  identified 
with  the  vital  force,  but  he  possesses  a  body  through 
which  he  has  attained  his  knowledge,  and  the  eating 
of  every  kind  of  food  such  as  those  of  worms,  insects 
and  gods  is  incongruous  with  it.2    Hence  it  is  meaning- 

1  Meaning  that  ordinary  people  must  abide  by  that 
restriction,  but  he  who  knows  the  food  of  the  vital  force 
may  eat  anything. 

2  Nobody  can  possibly  want  to  eat  anything  and  every- 
thing. 
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less  to  declare  in  that  connection  that  the  eating  of  all 
sorts  of  food  is  free  from  blame,   for  the  blame  in 

question  would  never  arise. 

Objection  :  But  as  identified  with  the  vital  force, 
he  does  eat  the  food  of  even  worms,  insects,  etc. 

Reply  :  True,  but  there  is  no  scriptural  prohibi- 
tion regarding  it.  So  it  would  be  quite  in  order,  like 
the  Palasa  flower  (Butea  Frondosa),  which  is  naturally 
red.  Hence  it  would  be  meaningless  to  say  that  he  is 
allowed  to  eat  everything  as  the  vital  force,  for  the 
eating  of  everything  would  not  in  that  case  amount 
to  a  blame.  But  the  prohibition  is  with  regard  to  the 
sage  in  relation  to  a  particular  body,  and  no  exception 
has  been  made  in  his  favour.  Therefore  he  will  cer- 
tainly incur  blame  if  he  transgresses  that  prohibition, 
for  the  passage,  'He  never  happens  to  eat  anything 
that  is  not  food,'  has  a  different  meaning. 

Moreover,  the  meditation  on  everything  as  the 
food  of  the  vital  force  is  being  enjoined  here  not  for 
the  vital  force  as  associated  with  the  body  of  a  Brah- 
raana  etc.,  but  for  the  vital  force  in  general.  Just  as, 
although  everything  may  be  food  for  the  vital  force  in 
a  general  way,  some  kind  of  food  helps  to  sustain  the 
life  of  certain  creatures,  as  poison  does  for  the  worm 
born  in  it,  but  it  would  do  palpable  harm  in  the  form 
of  death  etc.  to  others  in  spite  of  its  being  the  food  of 
the  vital  force,  similarly,  although  everything  is  food 
for  the  vital  force,  yet,  if  it  eats  forbidden  food  while 
associated  with  the  body  of  a  Brahmana  etc.,  it  will 
certainly  incur  blame.    Therefore    it    is    entirely   mis- 
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leading  to  think  that  the.  eating  of  forbidden  food  is 
harmless. 

'And   water   that   is   drunk   will   stand   for  your 
dress.'    Here  too  we  are  enjoined  to  look  upon  water 
as  the  dress  of  the  vital  force.    It  cannot  of  course  be 
used  as  dress.    Therefore  the  natural  act  of  drinking 
water  should  be  meditated  upon  as  dressing  the  vital 
force.    He  who  knows  the  food  of  the  vital  force  to 
be  such — that  everything  is  its  food — never  happens  to 
eat  anything  that  is  not  food.    Even  if  he  eats  some- 
thing that  should  not  be  eaten,  that  too  becomes  regular 
food,  and  he  is  not  touched  by  the  blame  due  to  it. 
It  is  a  eulogy  on  this  meditation,  as  we  have  said. 
Similarly  he  never  happens  to  accept  anything  that  is 
not  food.    Even  if  he  accepts  something  that  is  for- 
bidden, an  elephant,  for  example,  that  too  becomes  the 
kind  of  food  that  it  is  allowable  to  accept.    There  too 
he  is  not  touched  by  the  blame  of  accepting  something 
that   is  unacceptable — which   is   also   said  by  way  of 
eulogy.    The    result   of   the   meditation,    however,    is 
identification  with  the  vital  force,  for  what  has  just 
been  stated  is  not  meant  to  be  a  result  of  the  medita- 
tion, but  simply  a  eulogy  on  it. 

Objection :  Why  should  not  this  itself  be  the 
result? 

Reply  :  It  cannot,  for  he  who  sees  the  vital  force 
as  his  own  self  attains  identity  with  it  as  its  result. 
And  since  he  is  identified  with  the  vital  force,  and 
has  thus  become  the  self  of  all,  even  a  forbidden  food 
becomes  allowable  food  ;  similarly  even  unacceptable 
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gifts  become  acceptable.  This  is  a  eulogy1  on  the 
meditation,  taking  the  acts  just  as  they  occur  in  life. 
Hence  that  passage  has  not  the  force  of  an  injunction 
directed  to  a  definite  result. 

Since  water  is  the  dress  of  the  vital  force,  there- 
fore wise  men,  Brahmanas,  who  are  versed  in  the 
Vedas  sip  a  little  water  just  before  and  after  eating. 
What  do  they  mean  by  it  ?  This  is  being  stated :  They 
regard  it  as  removing  the  nakedness  of  the  vital  force. 
It  is  a  fact  that  a  person  giving  a  dress  to  another 
thinks  that  he  is  removing  the  nakedness  of  the  latter  ; 
and  it  has  already  been  said  that  water  is  the  dress  of 
the  vital  force.  The  passage  means  that  while  drinking 
water  one  should  think  that  one  is  giving  a  dress  to 
the  vital  force. 

Objection  :  But  a  person  sips  water  just  before 
and  after  meals  with  the  object  of  purification.  If 
that  also  means  removing  the  nakedness  of  the  vital 
force,  the  act  of  sipping  would  have  a  double  effect. 
But  one  and  the  same  act  of  sipping  should  not  have  a 
double  effect.  If  it  is  for  purification,  it  is  not  for 
dressing  the  vital  force,  and  vice  versa.  Under  the 
circumstances  there  should  be  another  sipping  of  water 
to  dress  the  vital  force. 

Reply  :  No,  for  it  can  be  explained  by  the  two- 
foldness  of  the  action.  These  are  two  separate  actions. 
The  sipping  of  water  by  one  before  and  after  eating 
enjoined  by  the  Smrti  is  for  the  sake  of  purification, 
and  is  simply  an  act  ;  there  the  purification  does  not 

1  As  a  matter  of  fact,  such  acts  are  just  as  much  tor- 
bidden  for  this  sage  as  tor  any  other  person. 
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require  any  meditation  etc.  Here  we  are  enjoined  to 
look  upon  the  water  that  forms  part  of  the  act  of 
sipping  as  dress  for  the  vital  force.  But  if  that  is 
done,  it  will  not  contradict  the  purpose  of  purification 
attaching  to  the  act  of  sipping,  for  it  will  be  a  different 
act  (from  meditation).  Therefore  in  the  act  of  sipping 
water  before  and  after  eating,  we  are  simply  enjoined 
to  meditate  upon  the  water  as  being  the  dress  of  the 
vital  force.  It  is  an  injunction,  since  it  is  not  known 
from  any  other  source. 


SECTION   II 

The  connection  of  the  present  section  beginning 
with,  'Svetaketu,  the  grandson  of  Aruna,  came,'  etc., 
with  the  preceding  portion  of  the  book  is  this:  This  is 
a  supplementary  section,  and  what  was  left  out  before 
is  now  being  stated.  At  the  end  of  the  fifth  chapter, 
the  person  who  combines  rites  and  meditation  is 
begging  the  fire  for  a  passage:  'O  Fire,  lead  us  along 
the  good  way,'  etc.  Now  the  Mantra  seems  to  suggest 
that  there  are  many  ways,  for  it  has  specified  'the 
good  way';  and  these  ways  are  the  routes  by  which 
one  obtains  the  results  of  one's  deeds.  It  will  be  said 
later  on,  'Doing  which,'  etc.  (VI.  ii.  2).  Naturally 
one  may  ask  how  many  these  routes  are.  Hence  the 
present  section  is  introduced  to  bring  together  all  the 
different  ways  of  transmigration,  to  show  that  they  are 
just  so  many,  and  that  these  are  the  results  of  one's 
natural  actions,  as  well  as  of  rites  combined  with 
meditation  that  are  enjoined  by  the  scriptures. 
Although  in  the  passage,  'Two  classes  of  Prajapati's 
sons,'  etc.  (I.  iii.  1),  the  natural  form  of  evil  has  been 
indicated,  yet  its  results  have  not  been  particularly 
pointed  out.  Only  the  results  of  rites  performed  in 
accordance  with  the  scriptures  have  been  shown  there 
in  the  passage  concluding  with  the  identification  with 
the  three  kinds  of  food  ;  for  in  commencing  the  pursuit 
of  the  knowledge  of  Brahman,  an ,  aversion  to  these 
also  is  considered  necessary.    Even  there  it  has  only 
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been  said  that  mere  rites  lead  to  the  world  of  the 
Manes,  and  meditation  as  well  as  rites  combined  with 
it  leads  to  heaven.  It  has  not  been  stated  which  way 
leads  to  the  world  of  the  Manes,  and  which  to  heaven. 
That  too  has  to  be  fully  stated  in  this  supplementary 
section,  which  is  therefore  being  taken  up.  It  is  also 
desirable  to  bring  all  things  together  at  the  conclusion 
of  the  Upanisad. 

Moreover,  it  has  been  said  that  'this  much  is  (the 
means  of)  immortality'  (IV.  v.  15,  adapted),  and  that 
there  is  no  hope  of  immortality  through  rites  (II.  iv.  2 
and  IV.  v.  3,  adapted).  But  no  reason  has  been  given 
for  it.  For  that  purpose  too  the  present  section  is 
introduced.  It  suggests  a  reason  through  implication. 
Because  such  is  the  goal  of  rites,  which  have  nothing 
to  do  with  immortality,  therefore  this  much  (i.e.  Self- 
knowledge),  alone  is  the  means  of  attaining  it.  Besides, 
it  has  been  stated  elsewhere  in  the  portion  dealing  with 
the  Agnihotra,  'But  certainly  you  do  not  know  the 
departure  of  these  two  oblations,  or  their  route,  or 
stay,  or  enjoyment,  or  return  to  this  world,  or  the 
person  who  is  about  to  depart  for  the  next  world' 
(S.  XL  vi.  ii.  4).  In  the  answer  to  them,  the  effects 
of  the  oblations  have  been  described  in  the  words, 
'These  two  oblations,  after  being  offered,  depart,'  etc. 
(Ibid.  6-7).  These  are  in  reality  the  results  of  the 
offering  of  oblations  by  the  agent,  the  performer  of  the 
Agnihotra  ;  for  without  being  connected  with  the  agent, 
the  act  of  offering  oblations  cannot  be  presumed  in- 
dependently to  produce  those  effects  such  as  departure, 
since  an  act  produces  effects  only  for  the  benefit  of  the 
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agent,  and  it  also  depends  on  certain  factors  (of  which 
the  agent  is  the  chief  one).  The  passage  in  question 
being  a  eulogy  on  the  Agnihotra,  the  sixfold  effect  has 
there  been  attributed  to  that.  But  here  all  that  is 
stated  to  belong  to  the  agent,  for  the  topic  to  be 
expounded  here  is  the  knowledge  of  the  results  of  rites  ; 
and  through  that  the  Sruti  wishes  to  enjoin  here  the 
meditation  on  the  five  fires  that  are  the  means  of 
getting  access  to  the  northern  way.  Thus  the  different 
ways  of  transmigration  will  all  be  summed  up.  This 
is  the  highest  result  of  rites.  Hence  with  a  view  to 
showing  these  two  the  Sruti  introduces  the  following 
story. 

argfsittSKife  ft^fe  ;  aftfafa  Star*  11  K  II 

1.  Svetaketu,  the  grandson  of  Aruna,  came 
to  the  assembly  of  the  Pancalas.1  He  approached 
Pravahana,  the  son  of  JIvala,  who  was  being 
waited  on  (by  his  servants).  Seeing  him  the 
King  addressed  him,  '  Boy  !'  He  replied, 
'  Yes. '  '  Have  you  been  taught  by  your  father  ?' 
He  said,  '  Yes.' 

Svetaketu,  the  grandson  of  Aruna,  after  being 
taught  by  his  father,  came  to  the  assembly  of  the 
Pancalas  to  display  his  learning.    The  Pancalas  were 

1  The  same  topic  is  also  discussed  in  sections  three  to  ten 
of  the  fifth  chapter  of  the  Chandogya  Upanisad. 
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famous  (for  their  learning).  With  the  proud  idea  of 
conquering  first  their  assembly,  and  then  the  royal 
court,  he  approached  Pravdhana,  the  son  of  Jivala, 
and  the  King  of  Paficala,  who  was  being  waited  on 
by  his  servants.  The  particle  'ha'  refers  to  a  past 
incident,  and  'vai'  indicates  certainty.  The  King 
had  already  heard  of  his  pride  of  learning,  and 
wished  to  teach  him  a  lesson.  Seeing  him,  he  address- 
ed him  as  soon  as  he  arrived,  'Boy\'  The  prolonga- 
tion of  the  accent  in  the  address  is  expressive  of 
censure.  Thus  addressed,  he  replied,  'Yes,  sir.'1 
Though  a  Ksatriya  is  not  entitled  to  this  form  of 
address,  he  used  it  in  anger.  The  King  said,  'Have 
you  been  taught  by  your  father  ?'  The  other  said, 
'Yes,  I  have.  If  you  are  in  doubt,  you  can  ques- 
tion me.' 

^fe  $qra ;   vfcKit  *j«W  sta?  jjptPTO^r^  f%  5 
%fe  tqfara  5  ^c*ft  *rorcft  eft*  n*f  sgfa:  gsn  5*: 

^^^  3**Zor«f  fq^orr- 

1  The  word  'Bhoh'  (sir)  is  used  in  addressing  a  Brahmana 
teacher. 
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<H«tH.I  fq?lt  mat  *  II  *&  ; 
SITIJRf  «**5R  t^fcT  SfaR  II  R  II 

2.  'Do  you  know  how  these  people  diverge 
after  death?'  'No,'  said  he.  'Do  you  know 
how  they  return  to  this  world?'  'No/  said  he. 
'  Do  you  know  how  the  other  world  is  never 
filled  by  so  many  people  dying  thus  again  and 
again?'  'No,'  said  he.  'Do  you  know  after 
how  many  oblations  are  offered  water  (the  liquid 
offerings)  rises  up  possessed  of  a  human  voice 
(or  under  the  name  of  man)  and  speaks?'  'No,' 
said  he.  'Do  you  know  the  means  of  access  to 
the  way  of  the  gods,  or  that  to  the  way  of  the 
Manes— doing  which  people  attain  either  the  way 
of  the  gods  or  the  way  of  the  Manes  ?  We  have 
heard  the  words  of  the  Mantra:  "  I  have  heard 
of  two  routes  for  men,  leading  to  the  Manes  and 
the  gods.  Going  along  them  all  this  is  united. 
They  lie  between  the  father  and  the  mother 
(earth  and  heaven).""  He  said,  '  I  know  not 
one  of  them.' 

'Well  then,  do  you  know  how  these  familiar 
people  diverge  after  death  ?  The  prolongation  of  the 
final  accent  in  the  verb  suggests  deliberation.  'While 
going  along  the  same  route  they  come  to  a  point  where 
the  roads  split  ;  some  take  the  one,  and  some  the 
other  ;  this  is  the  divergence.  Do  you  know  how 
these  people  are  divided?' — this    is    the    idea.     'No,' 

1 1J  X.   lxxxvlii.   15. 
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said  the  other.  'Then  do  you  know  how  they  return 
to  this  world?'  'No/  said  Svetaketu.  'Do  you  know 
how  the  other  world  is  never  filled  by  so  many  people 
dying  thus,  in  the  familiar  way,  again  and  again  ?' 
'No,'  said  he.  'Do  you  know  after  how  many 
oblations  are  offered  water  rises  up,  appears  perfectly, 
possessed  of  a  human  voice  (or  under  the  name  of 
man)  and  speaks  ?'  This  happens  when  it  takes  a 
human  form.  'No,'  said  he.  'Very  well.  But  do 
you  know  the  means  of  access  to  the  way  of  the  gods, 
or  that  to  the  way  of  the  Manes — in  other  words,  the 
kind  of  (ritualistic)  work  doing  which  people  attain 
either  the  way  of  the  gods  or  the  way  of  the  Manes?' 
The  latter  part  of  the  sentence  explains  the  word 
'Pratipad'  (means  of-  access).  That  is  to  say,  do  you 
know  the  means  of  attaining  the  two  worlds? 

'We  have  heard  the  words  of  the  Mantra  that 
express  this  sense.'  That  is,  there  is  a  Mantra  too 
expressing  this  idea.  What  is  that  Mantra?  It  is  this: 
/  have  heard  of  two  routes.  One  of  them  leads  to  the 
Manes,  is  connected  with  the  world  of  the  Manes  ;  that 
is,  one  attains  the  world  of  the  Manes  through  that 
way. — The  word  'Aham'  (I)  agrees  with  the  verb 
'Asmavam'  (have  heard),  which  is  separated  by  the 
word  'Pitrnam.' — And  another  is  related  to  the  gods  ; 
it  leads  to  the  gods.  Who  go  by  those  two  routes  to 
the  Manes  and  the  gods  ?  This  is  being  answered :  For, 
or  relating  to,  men.  That  is,  men  only  go  by  those 
routes.     Going    along    those    two    routes    all    this1    is 

1  The  universe  as  means  and  end.  The  routes  connect 
this  world  with  the  next  world,  and  departed  spirits  travel 
along  them  to  their  destination. 
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united ;  and  those  two  routes  lie  between  the  father 
and  the  mother.  Who  are  they?  The  two  halves  of 
the  shell  of  the  universe  consisting  of  heaven  and  earth. 
The  Brahmana  gives  the  following  explanation  of  the 
words:  'This  (earth)  is  the  mother,  and  that  (heaven)  is 
the  father'  (S.  XIII.  ii.  ix.  7  ;  Tai.  B.  III.  viii.  ix.  1). 
These  two  routes  are  within  the  two  halves  of  the 
universe  and  hence  belong  to  the  relative  world.  They 
cannot  lead  to  absolute  immortality.  Svetaketu  said, 
'I  know  not  one  of  this  set  of  questions.' 

srgsrjrar  5  h  grranra  ft<re^  ■,  <r  stara,  *  %  sis 
few  sit  vtSTungfjireH^te  ?ft  5  5>*£  ijitei  {%  $ 

3^  Then  the  King  invited  him  to  stay.  The 
boy,  disregarding  the  invitation  to  stay,  hurried 
away.  He  came  to  his  father  and  said  to  him, 
'  Well,  did  you  not  tell  me  before  that  you  had 
(fully)  instructed  me?'  'How  (did  you  get 
hurt),  my  sagacious  child?'  '  That  wretch  of  a 
Ksatriya  asked  me  five  questions,  and  I  knew 
hot  one  of  them.'  '  Which  are  they?'  '  These,' 
and  he  quoted  their  first  words. 

(  Then,  after  he  had  removed  his  pride  of  learning, 
the  King  invited  him,  Svetaketu,  who  is  being  dis- 
cussed, to  stay,  saying,  'Please  stay  here.  Let  water 
be  brought  for  washing  your  feet,  and  the  customary 
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offering  to  respected  guests  be  made.'  The  boy, 
Svetaketu,  disregarding  the  invitation  to  stay,  hurried 
away  to  his  father.  He  came  to  his  father  and  said 
to  him,  'Well,  did  you  not  tell  me  before,  at  the  time 
of  my  finishing  the  study,  that  you  had  instructed  me 
in  every  branch  of  learning  ? '  Hearing  the  reproachful 
words  of  his  son,  the  father  said,  'How  did  you  get 
hurt,  i.e.  come  by  your  grief,  my  sagacious  child?' 
He  said,  'Listen  what  happened  to  me.  That  wretch 
of  a  Ksatriya — lit.  an  associate  of  the  Ksatriyas  ;  a 
term  of  reproach — asked  me  five  questions,  and  I  knew 
not  one  of  them.  'W.hich  are  they — those  questions 
asked  by  the  King?'  inquired  the  father.  To  which 
the  son  replied,  'These,'  and  he  quoted  the  first  words 
of  those  questions. 

fife   %f   mH&   cTrfWflretaH  5    *Ht  3  SP*  HcftcH 

4.  The  father  said,  '  My  child,  believe  me, 
whatever  I  knew  I  told  you  every  bit  of  it.  But 
come,  let  us  go  there  and  live  as  students.'  'You 
go  alone,  please.'  At  this  Gautama  came  to 
where  King  Pravahana,  the  son  of  JIvala,  was 
giving  audience.  The  King  gave  him  a  seat, 
had  water  brought  for  him,  and  made  him  the 
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reverential   offering.     Then  he  said,    '  We  wiU 
give  revered  Gautama,  a  boon.' 

The  father,  to  soothe  his  angry  child,  said,  'My 
child,  believe  me,  whatever  of  meditations  /  knew,  I 
told  you  every  bit  of  it.  Who  is  dearer  to  me  than 
you,  for  whom  I  would  withhold  anything?  I  too  do 
not  know  what  the  King  asked  about.  Therefore  come, 
let  us  go  there  and  live  as  students  with  the  King,  to 
learn  it.'  The  boy  said,  'You  go  alone,  please,  I  do 
not  care  to  see  his  face.'  At  this  Gautama,  i.e.  Aruni, 
who  was  descended  from  the  line  of  Gotama,  came  to 
where  King  Pravdhana,  the  son  of  Jivala,  was  holding 
a  sitting,  or  giving  audience.  Or  the  genitive  case  in 
the  two  words  in  the  text  (denoting  the  King's  name) 
should  be  changed  into  the  nominative.  The  King 
gave  him  a  respectable  seat,  had  water  brought  for 
him,  his  guest  Gautama,  through  servants,  and  made 
him  the  reverential  offering  (Arghya)  through  his 
priest,  as  also  the  Madhuparka1  with  sacred  texts 
uttered.  Having  thus  worshipped  him,  he  said  to  him, 
'We  will  give  to  revered  Gautama  a  boon,'  consisting 
of  cows,  horses,  etc. 

5.  Aruni  said,  '  You  have  promised  me  this 
boon.  Please  tell  me  what  you  spoke  to  my  boy 
about.' 

>  An  offering  consisting  of  honey,  curds,  ett. 
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Gautama  said,  'You  have  promised  me  this  boon. 
Make  yourself  firm  in  this  promise.  Please  tell  me 
what  you  spoke  to  my  boy,  or  son,  about — those 
questions.    This  is  my  boon.' 

£$fo  11  §  11 

6.  The  King  said,  '  This  comes  under 
heavenly  boons,  Gautama.  Please  ask  some 
human  boon.' 

The  King  said,  'This,  what  you  ask,  comes  under 
heavenly  boons.    Please  ask  some  human  boon.' 

7.  Aruni  said,  '  You  know  that  I  already 
have  gold,  cattle  and  horses,  maid-servants, 
retinue,  and  dress.  Be  not  ungenerous  towards 
me  alone  regarding  this  plentiful,  infinite  and 
inexhaustible  (wealth).'  '  Then  you  must  seek  it 
according  to  form,  Gautama.'  '  I  approach  you 
(as  a  student).'  The  ancients  used  to  approach 
a  teacher  simply  through  declaration.  Aruni 
lived  as  a  student  by  merely  announcing  that  he 
was  at  his  service. 
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Gautama  said,  'You  too  know  that  I  have  them. 
So  the  human  boon  that  you  propose  to  give  me  will 
do  me  no  good.  Because  /  too  already  have  plenty 
of  gold,  cattle  and  horses,  maid-servants,  retinue,  and 
dress.'  The  words  'Apattam  asti'  (there  is  attainment) 
should  be  connected  with  all  the  terms.  'And  what  I 
already  have,  neither  I  should  ask  of  you,  nor  you 
should  give  me.  You  have  promised  me  a  boon.  You 
alone  know  what  is  proper  under  the  circumstances — 
that  you  should  keep  your  promise.  I  have  also 
another  thing  on  my  mind:  Having  been  generous 
everywhere,  be  not  ungenerous,  stingy,  towards  me 
alone  regarding  this  wealth — plentiful,  infinite,  i.e.  pro- 
ducing such  results,  and  inexhaustible,  i.e.  reaching 
down  to  one's  sons  and  grandsons.  You  should  not 
deny  such  wealth  to  me  alone.  You  will  not  deny  it 
to  anybody  else.'  Thus  addressed,  the  King  said, 
'Then  you  must  seek  to  have  this  learning  according 
to  form,  that  prescribed  by  the  scriptures.'  At  this 
Gautama  said,  '/  approach  you  as  a  student.'  The 
ancients — Brahmanas  seeking  instruction  from  Ksatri- 
yas  or  Vaisyas,  or  Ksatriyas  seeking  it  from  Vai^yas, 
as  a  matter  of  necessity — used  to  approach  a  teacher 
simply  through  declaration,  not  by  actually  approach- 
ing his  feet  or  serving  him.  Hence  Gautama  lived  as 
a  student  by  merely  announcing  that  he  was  at  his 
service,  without  actually  approaching  the  King's  feet. 

farmer  *ror,  ft  fe£en  <£*  ?r  ^sfoiaOT  srgjnr 
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8.  The  King  said:  Please  do  not  take 
offence  with  us,  Gautama,  as  your  paternal 
grandfathers  did  not  (with  ours).  Before  this, 
this  learning  never  rested  with  a  Brahmana.  But 
I  shall  teach  it  to  you;  for  who  can  refuse  you 
when  you  speak  like  this  ? 

When  Gautama  thus  declared  his  preference  for 
this  unavoidable  humiliation  to  ignorance,  the  King, 
thinking  that  he  was  hurt,  said  begging  his  pardon: 
Please  do  not  take  offence  with  us,  Gautama,  as  your 
paternal  grandfathers  did  not  with  ours.  That  is  to 
say,  you  should  observe  that  attitude  of  your  grand- 
fathers towards  us.  Know  that  before  this  transmis- 
sion to  you,  this  learning  that  you  have  asked  for 
never  rested  with  a  Brahmana.  It  has  all  along  come 
down  through  a  line  of  Ksatriya  teachers.  I  too 
should,  if  possible,  maintain  that  tradition.  Hence  I 
said,  'This  comes  under  heavenly  boons,  Gautama. 
Please  ask  some  human  boon'  (VI.  ii.  6).  But  it 
cannot  be  maintained  any  more,  for  your  boon  cannot 
be  withheld.  /  shall  teach  even  this  learning  to  you  ; 
for  who  else  even  can  refuse*  you  when  you  speak  like 
this?    Then  why  should  I  not  teach  it  to  you? 
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9.  That  world  (heaven),  O  Gaijtama,  is  fire, 
the  sun  is  its  fuel,  the  rays  its  smoke,  the  day  its 
flame,  the  four  quarters  its  cinder,  and  the  inter- 
mediate quarters  its  sparks.  In  this  fire  the  gods 
offer  faith  (liquid  oblations  in  subtle  form).  Out 
of  that  offering  King  Moon  is  born  (a  body  is 
made  in  the  moon  for  the  sacrificer). 

'That  world,  O  Gautama,  is  fire,'  etc.  The 
fourth  question  is  being  answered  first.  The  order,  of 
the  question  is  broken,  because  on  the  solution  of  this 
question  depends  that  of  the  others.  That  world, 
heaven,  O  Gautama,  is  fire.  We  are  enjoined  to  look 
upon  heaven,  which  is  not  fire,  as  fire,  as  in  the  case 
of  man  and  woman  later  on.  Of  that  fire,  heaven,  the 
sun  is  the  fuel,  because  of  the  kindling,  for  heaven  is 
illumined  by  the  sun.  The  rays  its  smoke,  because  of 
the  similarity  of  rising  from  the  fuel,  for  the  rays 
emanate  from  the  sun,  and  smoke,  as  we  know,  comes 
out  of  the  fuel.  The  day  its  flame,  because  both  are 
bright.  The  four  quarters  its  cinder,  because  both 
represent  a  pacified  state.1  The  intermediate  quarters 
its  sparks,  because  they  are  scattered  like  sparks.  In 
this  fire  of  heaven,  possessed  of  such  attributes,  the 
gods,  Indra  etc.,  offer  faith  as  an  oblation.  Out  of  that 
offering  King  Moon,  King  of  the  Manes  and  Brah- 
manas,  is  born. 

Now  who  are  the  gods,  how  do  they  offer  obla- 
tions, and  what  is  this  oblation  called  faith?  We  have 
just  touched  on  this  point  elsewhere  in  our  introductory 

1  Space,   like  cinder,  has  no  heat  or  lustre. 
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remarks  on  this,  section  (p.  886).  In  order  to  ascertain 
the  six  things  referred  to  by  the  words,  'But  certainly 
you  do  not  know  the  departure  of  these  two  oblations,' 
etc.,  certain  things  have  been  stated  in  the  portion 
dealing  with  the  Agnihotra.  These  are  some  of  the 
statements:  'These  two  oblations  of  the  Agnihotra, 
after  being  offered,  depart.  They  enter  the  sky,  of 
which  they  make  an  Ahavaniya  fire,1  with  air  as  its 
fuel,  and  the  sun's  rays  its  white  oblation.  They  offer 
liba'tions  to  the  sky  and  depart  from  there.  They  enter 
heaven,  of  which  they  make  an  Ahavaniya  fire,  with 
the  sun  as  its  fuel,'  and  so  on  (S.  XI.  vi.  ii.  6-7).  Of 
course  these  oblations  of  the  Agnihotra  depart  together 
with  their  accessories.  Whatever  accessories  they  are 
known  to  possess  here,  such  as  the  Ahavaniya  fire,  fuel, 
smoke,  cinder,  sparks  and  the  articles  of  oblation,  they 
take  along  with  them  as  they  leave  this  world  for 
heaven.  There,  although  everything  is  in  an  un- 
differentiated state  during  the  dissolution  of  the  world, 
those  ingredients  retain  their  separate  existence  in  an 
extremely  subtle  form — the  fire  remaining  as  fire,  the 
fuel  as  fuel,  the  smoke  as  smoke,  the  cinder  as  cinder, 
the  sparks  as  sparks  and  the  articles  of  oblation  as 
articles  of  oblation  such  as  milk.  That  ceremony  of 
the  Agnihotra  with  its  accessories,  which  never  ceases 
to  exist,  but  remains  in  a  subtle  form  known  as  the 
Apurva,2  reappears  in  its  old  form  at  the  time  of 
manifestation,  by  making  use  of  the  sky  etc.  as  the 

1  The  chief  of  the  three  Vedic  sacrificial  fires  which  the 
upper  three  castes  are  regularly  required  to  tend.  The 
oblations  to  the  gods  are  offered  in  it. 

2  See  footnote  on  p.  387. 
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Ahavaniya  fire  and  so  on  as  before.    The  ceremony  of 
the  Agnihotra  is  like  that  even  to-day. 

Thus  the  nature  of  those  six  things  beginning  with 
the  departure  of  the  oblations  and  ending  with  the 
departure  of  the  sacrificer  for  the  next  world,  has  been 
ascertained  earlier  in  the  Satapatha  Brahmana,  in  the 
portion  dealing  with  rites,  and  it  has  been  stated  that 
it  is  with  a  view  to  eulogising  those  two  oblations 
of  the  Agnihotra  that  the  whole  universe  has  been 
described  as  being  the  development  of  the  Apurva  of 
those  oblations.  But  here  the  object  is  to  describe  the 
results  of  the  sacfificer's  rites  and  to  enjoin  meditation 
on  the  five  fires  beginning  with  the  fire  of  heaven,  as 
a  means  to  attaining  the  northern  way,  in  order  that 
he  may  enjoy  the  results  of  specific  rites  ;  hence  the 
meditation  on  heaven  as  fire  etc.  is  introduced.  It 
should  be  noted  that  those  forms  of  the  vital  force  in 
the  body  that  serve  as  priests  in  the  Agnihotra  here, 
become  Indra  etc.  on  attaining  their  form  relating  to 
•the  gods,  and  they  serve  as  priests  there,  offering  obla- 
tions in  the  fire  of  heaven.  They  (as  a  part  of  the 
sacrificer)  performed  the  Agnihotra  here  with  a  view  to 
attaining  its  results,  and  it  is  they  who,  at  the  time  of 
reaping  the  results,  also  become  priests  in  different 
places  in  the  next  world,  assuming  suitable  forms,  and 
being  called  by  the  name  of  gods.  The  liquid  sub- 
stances too,  which,  forming  a  part  of  the  Agnihotra 
ceremony,  are  here  poured  into  the  Ahavaniya  fire  and 
are  devoured  by  it,  assume  an  invisible,  subtle  form 
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and  accompany  the  agent,  the  sacrificer,  to  the  other 
world,  going  through  smoke  etc.  first  to  the  sky  and 
thence  to  heaven.  When  those  subtle  liquid  substances 
— which  are  the  effects  of  the  act  of  offering,  form  a 
part  of  the  Agnihotra,  and  are  known  as  'faith' — enter 
heaven  with  the  agent,  to  construct  a  new  body  for 
him  in  the  lunar  sphere,  they  are  said  to  be  offered  as 
oblations.  Entering  heaven,  they  produce  a  body  for 
the  agent  in  the  lunar  sphere.  This  is  referred  to  in 
the  passage :  The  gods  offer  faith.  Out  of  that  offer- 
ing King  Moon  is  born  ;  for  the  Sruti  says,  'Faith  is 
water'  (Tai.  S.  I.  vi.  viii.  i). 

The  question  was,  'Do  you  know  after  how  many 
oblations  are  offered  water  rises  up  possessed  of  a 
human  voice  and  speaks?'  (par.  2).  In  order  to 
answer  it,  the  statement  has  been  made :  'That  world 
is  fire.'  Therefore  it  is  clear  that  the  liquid  substances 
which  form  a  part  of  the  sacrifice  and  produce  the  body 
of  the  agent  are  designated  as  'faith.'  'Water'  only  is 
mentioned  as  rising  up  possessed  of  a  human  voice,  on 
account  of  the  preponderance  of  liquid  elements  in  the ' 
body,  not  that  the  other  four  elements  are  absent  in  it. 
The  formation  of  the  body  is  due  to  the  performance 
of  the  Agnihotra,  and  liquid  substances  are  a  part  of 
it.  Hence  water  (as  typifying  liquids)  is  the  most 
important  factor  in  the  formation  of  the  body.  This 
is  another  reason  why  it  is  spoken  of  as  'rising  up 
possessed  of  a  human  voice,'  for  everywhere  it  is  the 
sacrificer  who  has  a  rebirth.  So,  although  in  the 
portion  dealing  with  the  Agnihotra  the  six  things  such 
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as  the  departure  of  the  two  oblations  have  been  men- 
tioned so  as  to  glorify  the  oblations  of  the  Agnihotra 
alone,  yet  all  Vedic  rites  such  as  the  Agnihotra  are 
meant  ;  for  after  introducing  rites  with  five  factors, 
which  are  connected  with  the  wife  and  fire,  it  has  been 
said,  'The  world  of  the  Manes  (is  to  be  won)  through 
rites'  (I.  v.  16.).  It  will  also  be  stated  later  on,  'While 
those  who  conquer  the  worlds  through  sacrifices,  charity 
and  austerity,'  etc.  (par.  16). 

10.  Parjanya  (the  god  of  rain),  O  Gautama, 
is  fire,  the  year  is  its  fuel,  the  clouds  its  smoke, 
lightning  its  flame,  thunder  its  cinder,  and  the 
rumblings  its  sparks.  In  this  fire  the  gods 
offer  King  Moon.  Out  of  that  offering  rain  is 
produced. 

parjanya,  0  Gautama,  is  fire,  the  second  recep- 
tacle of  the  two  oblations  in  the  order  of  their  return. 
Parjanya  is  a  god  identifying  himself  with  the  materials 
of  rain.  The  year  is  its  fuel,  for  this  fire  of  Parjanya 
is  kindled  by  that  as  it  revolves  with  its  parts  commenc- 
ing with  autumn  and  ending  with  summer.  The  clouds 
its  smoke,  being  produced  from  smoke,  or  because  of 
its    cloudy   appearance.      Lightning   its   flame,    since 
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both  are  luminous.  Thunder  its  cinder,  because  both 
represent  a  pacified  state  and  are  hard.  The  rumblings 
of  the  clouds  its  sparks,  because  both  scatter  and  are 
numerous.  In  this  receptacle  of  the  two  oblations  the 
gods,  those  very  priests  mentioned  above,  offer  King 
Moon,  who  was  produced  out  of  the  offering  of  'faith' 
in  the  fire  of  heaven  ;  he  is  offered  in  the  second  fire, 
that  of  Parjanya,  and  out  of  that  offering  of  the  moon 
rain  is  produced. 

fefT:;    qfoi«3aRnwfl  ^r  fft  31%;  sren 
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11.  This  world,  O  Gautama,  is  fire,  the 
earth  is  its  fuel,  fire  its  smoke,  the  night  its 
flame,  the  moon  its  cinder,  and  the  stars  its 
sparks.  In  this  fire  the  gods  offer  rain.  Out  of 
that  offering  food  is  produced. 

This  world,  O  Gautama,  is  fire.  'This  world' 
means  the  abode  where  all  creatures  are  born  and 
experience  the  results  of  their  past  work,  and  which 
consists  of  action,  its  factors  and  its  results  ;  it  is  the 
third  fire.  The  earth  is  the  fuel  of  that  fire,  for  this 
world1  is  kindled  by  the  earth,  which  is  provided  with 
numerous  materials  for  the  enjoyment  of  living  beings. 

1  'This  world'  and  'the  earth'  stand  to  each  other  ii> 
the  relation  of  a  person  and  his  body. 
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Fire  its  smoke,  for  both  rise  from  their  abode,  earth  ; 
because  fire  is  produced  out  of  the  fuel,  which  pre- 
ponderates in  earth,  and  smoke  too  arises  from  the 
same  source.  The  night  its  flame,  because  both 
originate  from  the  contact  of  fuel.  As  a  flame  is 
produced  by  the  contact  of  fuel  with  fire,  so  is  the 
night  by  the  contact  of  the  fuel  of  the  earth,  for  the 
earth's  shadow  is  called  the  darkness  of  night.1  The 
moon  its  cinder,  both  being  produced  from  flames  ;  for 
cinder  is  produced  from  flames,  and  so  is  the  moon  in 
the  night  ;  or  because  both  represent  a  pacified  state. 
The  stars  its  sparks,  because  both  scatter.  In  this,  etc. 
— to  be  explained  as  before — (the  gods)  offer  rain.  Out 
of  that  offering  food  is  produced,  for  it  is  well-known 
fact  that  food  such  as  rice  and  bailey  is  produced  from 
rain. 

snwfa  ii  \r  11 

12.  Man,  O  Gautama,  is  fire,  the  open 
mouth  is  its  fuel,  the  vital  force  its  smoke, 
speech  its  flame,  the  eye  its  cinder,  and  the  ear 
its  sparks.  In  this  fire  the  gods  offer  food.  Out 
of  that  offering  the  seed  is  produced. 

Man,    0   Gautama,    is   fire.    The  familiar  human 

1  Which  is  caused  by  a  part  of  the  earth  obstructing  the 
sun's  rays. 
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being  with  a  head,  hands,  etc.,  is  the  fourth  fire.  The 
open  mouth  is  its  fuel,  for  through  it  a  man  is  kindled 
(shines)  in  speech,  study  of  the  Vedas,  etc.,  as  fire  is 
with  fuel.  The  vital  force  its  smoke,  both  rising  from 
the  same  source,  for  the  vital  force  rises  from  the 
mouth.  Speech  or  the  word  its  flame,  for  both  reveal. 
A  flame  reveals  things,  and  speech  or  the  word  signifies 
its  object.  The  eye  its  cinder,  because  both  represent 
a  pacified  state,  or  are  the  sources  of  light.  The  ear 
its  sparks,  owing  to  the  similarity  of  scattering.  In 
this  fire  (the  gods)  offer  food.  One  may  say,  we  do 
not  see  any  gods  here  offering  food.  The  answer  is, 
that  is  no  objection,  for  the  forms  of  the  vital  force  can 
be  taken  as  gods.  With  reference  to  the  deities,  Indra 
and  others  are  the  gods;  in  the  body  the  same  are  the 
forms  of  the  vital  force  and  they  put  food  into  a  man. 
Out  of  that  offering  the  seed  is  produced,  for  it  is  the 
outcome  of  food. 

13.     Woman,  O  Gautama,  is  fire.     In  this 
fire  the  gods  offer  the  seed.    Out  of  that  offering 
•  a  man  is  born.    He  lives  as  long  as  he  is  destined 
to  live.    Then,  when  he  dies — 

Woman,  0  Gautama,  is  fire,  the  fifth  one  to  serve 
as  the  receptacle  of  the  sacrifice.    In  that  fire  the  gods 
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offer  the  seed.  Out  of  that  offering  a  man  is  born. 
Thus  water  (liquids),  designated  as  '  faith,'  being 
successively  offered  in  the  fires  of  heaven,  rain-god, 
this  world,  man  and  woman,  in  the  increasingly  grosser 
forms  of  faith,  moon,  rain,  food  and  seed  respectively, 
produce  what  we  call  man.  The  fourth  question,  '  Do 
you  know  after  how  many  oblations  are  offered  water 
rises  up  possessed  of  a  human  voice  and  speaks?' 
(par.  2),  has  been  thus  answered,  viz.  that  when  the 
fifth  oblation  is  offered  in  the  fire  of  woman,  water, 
transformed  into  the  seed,  becomes  possessed  of  a 
human  voice.  He,  that  man,  born  in  this  order,  lives. 
How  long?  As  long  as  he  is  destined  to  live,  i.e.  as 
long  as  the  resultant  of  his  past  work,  which  makes 
him  stay  in  this  body,  lasts.  Then,  on  the  exhaustion 
of  that,  when  he  dies — 

fa^,  ^nrt1  if*:,  3?frK&:,  si^rcr  'f^  ra^fe^r 

14.  They  carry  him  to  be  offered  in  the  fire. 
The  fire  becomes  his  fire,  the  fuel  his  fuel,  the 
smoke  his  smoke,  the  flame  his  flame,  the  cinder 
his  cinder,  and  the  sparks  his  sparks.  In  this 
fire  the  gods  offer  the  man.  Out  of  that  offering 
the  man  emerges  radiant. 

Then  the  priests  carry  him,  the  dead  man,  to  be 
cfferrd  in  the  fire.     The  well-known  fire  becomes  his 
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fire,  the  receptacle  for  the  sacrifice  in  which  he  himself 
is  to  be  the  oblation  ;  no  new  fire  is  to  be  imagined. 
The  familiar  fuel  his  fuel,  the  smoke  his  smoke,  the 
flame  his  flame,  the  cinder  his  cinder,  and  the  sparks 
his  sparks.  All  these  familiar  objects  are  meant.  In 
this  fire  the  gods  offer  the  man  as  the  last  oblation. 
Out  of  that  offering  the  man  emerges  radiant,  exceed- 
ingly bright,  having  been  purified  by  all  the  rites  per- 
formed from  conception  to  .the  funeral  ceremony. 

§  &s  sgisfog  «m:  Threat  srcrfer  5  Stat  sr  jro- 
1%  11  ^  11 

15.  Those  who  know  this  as  such,  and  those 
others  who  meditate  with  faith  upon  the  Satya- 
Brahman  in  the  forest,  reach  the  deity  identified 
with  the  flame,  from  him  the  deity  of  the  day, 
from  him  the  deity  of  the  fortnight  in  which  the 
moon  waxes,  from  him  the  deities  of  the  six 
months  in  which  the  sun  travels  northward,  from 
them  the  deity  identified  with  the  world  of  the 
gods,  from  him  the  sun,  and  from  the  sun  the 
deity  of  lightning.  (Then)  a  being  created  from 
the  mind  (of  Hiranyagarbha)  comes  and  conducts 
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them  to  the  worlds  of  Hiranyagarbha.  They 
attain  perfection  and  live  in  those  worlds  of 
Hiranyagarbha  for  a  great  many  superfine  years. 
They  no  more  return  to  this  world. 

Now  in  order  to  answer  the  first  question  it  is- 
being  stated :  Those  who  know  this  meditation  on  the 
five  fires  as  such,  as  described  above — the  word  'such' 
refers  to  the  five  fires  described  in  terms  of  fire,  fuel,. 
smoke,  flame,  cinder,  sparks,  faith  (liquid  offerings), 
etc.,  so  the  meaning  is — those  who  know  these  five 
fires  as  above. 

Objection:  Is  not  this  meditation  the  same  as. 
that  on  the  two  oblations  of  the  Agnihotra?  For  there, 
in  the  course  of  the  discussion  on  the  six  things  such 
as  the  departure  of  the  two  oblations,  it  has  been 
stated,  'They  make  heaven  itself  the  Ahavaniya  fire/ 
etc.  Here  too  there  are  many  points  of  similarity,  as- 
for  example  the  other  world  is  fire,  the  sun  is  the  fuel, 
and  so  on.  Therefore  this  meditation  is  just  a  part 
of  that. 

Reply:  No,  because  this  is  an  answer  to  the 
question,  'After  how  many  oblations  are  offered,'  etc. 
So  the  word  'such'  must  refer  to  that  much  only  which 
is  covered  by  the  answer  to  this  question.  Otherwise 
the  question  would  be  useless.  Now,  since  the  number 
of  the  fires  is  already  known,1  the  fires  themselves  are 
to  be  described  here. 

Objection:  Suppose  we  say  that  the  fires  and  so. 
forth  are  known,  but  are  merely  repeated  here. 

1  In  the  portion  dealing  with  the  Agnihotra. 


oo8  B#HADARA$YAKA    UPANI?AD  [<J.a.i5 

Reply:  In  that  case,  they  must  be  repeated  as 
they  occur  there,  not  in  such  terms  as,  'That  world 
is  fire.'1 

Objection:  The  mention  of  heaven  etc.  is  sug- 
gestive of  the  remaining  items. 

Reply:  Even  then  the  first  and  last  items  should 
be  quoted  to  suggest  the  rest.  Another  Sruti  bears  out 
our  contention.  In  a  section  of  the  Chandogya  Upa- 
nisad  treating  of  the  same  subject  there  are  the  words, 
'Those  who  know  the  five  fires,'  (V.  x.  10),  which 
shows  that  the  number  of  the  fires  is  fixed  as  five. 
Therefore  this  meditation  on  the  five  fires  cannot  be  a 
part  of  the  Agnihotra.2  The  similarity  as  regards  the 
fire,  fuel,  etc.,  to  which  you  referred  is,  as  we  have 
said,  only  for  the  sake  of  extolling  the  Agnihotra. 
Therefore  a  mere  knowledge  of  the  six  things  such  as 
the  departure  of  the  oblations  will  not  lead  to  the  attain- 
ment of  the  deities  of  the  flame  etc.,  for  this  has  been 
enjoined  through  a  knowledge  of  the  five  fires  that  are 
being  discussed,  as  is  evident  from  the  use  of  the  word 
'such'  in  the  text. 

But  who  are  'those  who  know  this  as  such'? 
The  householders,3  of  course.  One  may  object:  Is 
it  not  the  purpose  of  the  Sruti  to  enjoin  that  they  by 

1  There  are  discrepancies.  The  sky,  for  instance,  is 
omitted,  and  so  on. 

2  Because  in'  that  case  the  fire  in  which  the  first  offerings 
are  made  would  begin  the  series,  thus  making  the  number 
six. 

s  Representing  the  second  of  the  four  orders  of  life.  The 
other  three  orders  are  represented  by  students  (who  come 
first),  hermits  and  monks. 
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means  of  sacrifices  etc.  are  to  attain  the  southern  way 
characterised  by  the  deity  of  smoke  and  so  on?  The 
answer  is:  Not  so  ;  for  there  may  be  householders 
not  knowing  the  five  fires  for  whom  sacrifices  etc.  are 
enjoined  as  means.  Besides,  the  hermit  and  the  monk 
have  been  indirectly  mentioned,  for  they  are  connected 
with  the  forest  ;  and  the  meditation  on  the  five  fires  is 
connected  with  rites  that  only  a  householdej:  can  per- 
form. Hence  students  also  are  meant  by  the 
words,  'Who  know  this  as  such.'  They  enter  the 
northern  way,  as  we  know  on  the  authority  of  the 
Smrti,  'Eighty-eight  thousand  sages  who  led  a  celibate 
life  attained  (relative)  immortality  through  the  northern 
route  of  the  sun'  (cf.  Vis.  II.  viii.  92,  94).  Therefore 
those  householders  who  know  as  above,  that  they  are 
born  of  fire,  are  children  of  fire — who  know  that  they 
have  been  born  out  of  a  number  of  fires  in  this  order, 
and  are  but  another  form  of  fire,  and  those  others  who 
meditate  with — not  upon — faith  upon  the  Satya- 
Brahman,1  or  Hiranyagarbha,  in  the  forest,  in  other 
words,  the  hermits  and  monks  who  constantly  live  in 
the  forest,  all  reach  the  deity  identified  with  the  flame. 

As  long  as  the  householders  do  not  know  either 
the  meditation  on  the  five  fires  or  the  Satya-Brahman, 
they  are  born  from  the  fire  of  woman  when  the  fifth 
oblation  beginning  with  that  of  faith  (the  liquids)  has 
been  offered  in  order,  and  again  perform  rites  like  the 
Agnihotra,  with  a  view  to  attaining  the  other  world. 
Through  those  rites  they  again  go  to  the  world  of  the 
Manes,  passing  in  order  the  deity  of  smoke  etc.,  and 

1  See  V.  iv.  1  and  V.  v.  1-2. 
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again  return,  passing  in  order  the  rain-god  and  so 
forth.  Then  they  are  again  born  of  the  fire  of  woman, 
again  perform  rites,  and  so  on,  thus  rotating  constantly 
like  a  Persian  wheel1  by  their  comings  and  goings 
between  this  world  and  the  next.  But  when  they 
know  the  meditation  on  the  five  tyres,  they  are  freed 
from  this  rotation  and  reach  the  flame.  The  'flame' 
here  does  «ot  mean  a  tongue  of  fire,  but  the  deity 
identified  with  the  flame  and  called  by  that  name,  who 
is  stationed  in  the  northern  route.  They  reach  him, 
for  monks  have  no  direct  relation  to  the  flame.  Hence 
the  word  means  the  deity  of  that  name.  From  him 
the  deity  of  the  day.  Since  there  can  be  no  restriction 
with  regard  to  the  time  of  death,  the  word  'day'  also 
means  the  deity  of  the  day.  Death  occurs  as  soon  as 
the  term  of  life  is  over  ;  one  cannot  make  the  rule  that 
a  knower  of  this  meditation  must  die  at  daytime  ;  so 
the  day  cannot  be  fixed  as  such  time.  Nor  do  those 
who  die  at  night  wait  for  the  day,  for  another  Sruti 
says,  'He  reaches  the  sun  as  quickly  as  the  glance  of 
the  mind'  (Ch.  VIII.  vi.  5). 

From  him  the  fortnight  in  which  the  moon  waxes: 
That  is,  being  conducted  by  the  deity  of  the  day,  they 
reach  the  deity  of  the  bright  fortnight.  From  him, 
being  conducted  by  the  deity  of  the  bright  fortnight, 
they  reach  the  six  months  in  which  the  sun  travels 
northward.    The  plural  in  the  word  'months'  indicates 

1  Ghatfyantra,  a  contrivance  for  drawing  water  from  a 
well,  in  which  a  series  of  bowls  are  fixed  to  an  endless  chain 
which,  when  pulled,  makes  each  bowl  come  up  filled  with 
-water  and  get  emptied  at  the  top. 
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that  a  group  of  six  deities  identified  with  the  northward 
journey  of  the  sun  is  meant.  From  them  the  world  of 
the  gods:  Being  conducted  by  this  group  of  deities, 
they  reach  the  deity  identified  with  the  world  of  the 
gods.  From  him  they  reach  the  sun,  and  from  the 
sun  the  deity  of,  or  identified  with,  lightning.  As  they 
reach  the  deity  of  lightning,  a  being  created  from  the 
mind  of  Hiranyagarbha,  a  denizen  of  his  world,  comes 
and  conducts  them  to  the  worlds  of  Hiranyagarbha. 
The  plural  in  the  word  'worlds'  indicates  that  there  are 
higher  and  lower  planes  in  that  world,  which  is  possible, 
as  there  may  be  differences  of  grade  in  meditations. 
Being  conducted  there  by  that  being,  they  attain 
perfection  and  live  in  those  worlds  of  Hiranyagarbha 
for  a  great  many  superfine  years,  i.e.  many  human 
cycles,  which  constitute  the  lifetime  of  Hiranyagarbha.1 
They,  after  reaching  the  world  of  Hiranyagarbha,  no 
more  return  to  this  world,  for  the  word  'here'  occurs 
in  the  Madhyandina  recension. 

Objection:  The  word  'here'  just  indicates  a  type, 
meaning  this  and  similar  worlds,  as  in  the  passage, 
'The  full-moon  sacrifice  should  be  performed  on  the 
next  day.' 

Reply:  No,  for  then  the  qualifying  word  'here' 
would  be  redundant.  That  is  to  say,  if  they  did  not 
return  at  all,  the  use  of  the  word  'here'  would  be 
meaningless.  In  the  passage  cited,  the  fact  that  the 
sacrifice  hag  to  be  performed  on  the  next  day  would 
not  be  known,  were  it  not  mentioned;  so  the  specifica- 

1  A  human  cycle  or  Kalpa  consists  of  432  million  years 
and  constitutes  a  day  of  Hiranyagarbha.  He  lives  a  hun- 
dred years  according  to  this  scale. 
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tion  is  all  right.  The  term  'next  day'  has  not  been 
used  there  superfluously,  on  the  ground  (adduced  by 
you)  that  it  represents  a  type.1  Only  where  the 
relevancy  of  a  qualifying  word  is  not  to  be  found  after 
investigation,  is  it  proper  to  discard  it  as  redundant  ; 
but  not  where  the  significance  of  the  word  is  patent. 
Therefore  we  understand  that  they  return  after  the 
lapse  of  the  present  cycle. 

am  ^  *Tf[iT  3[r?ta  ?hjw  sfrKrsprfer  ^gwrfa- 

atenr  ^n  w  *ftri  <Mi«Mi«4ii4t<iNicN^r, 
2ro«ftw;3  SW^ff  MimiW  vmfet,  ^jsj:  j^rral 

g^,   flat  *fl«rTBT    sn^  55t^rTS5lc3?«nftf :  ;    5 

tfter:  qct^T  *#?  ^^jftH.  il  U  II    *ft  feM 
sngriisrii 

16.  While  those  who  conquer  the  worlds 
through  sacrifices,  charity  and  austerity,  reach 
the  deity  of  smoke,  from  him  the  deity  of 
the   night,    from   him    the   deity    of    the    fort- 

1  Meaning,  any  day.  The  question  is,  the  Caturmasya 
sacrifice  being  performed  on  the  full-moon  day,  when  is  the 
full-moon  sacrifice  to  be  performed?  The  Sruti  decides  it  by' 
saying  that  it  should  be  performed  on  the  next  day.     This 
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night  in  which  the  moon  wanes,  from  him  the 
deities  of  the  six  months  in  which  the  sun  travels 
southward,  from  them  the  deity  of  the  world  of 
the  Manes,  and  from  him  the  moon.  Reaching 
the  moon  they  become  food.  There  the  gods 
enjoy  them  as  the  priests  drink  the-  shining  Soma 
juice  (gradually,  saying,  as  it  were),  '  Flourish, 
dwindle.'  And  when  their  past  work  is  exhaust- 
ed, they  reach  (become  like)  this  ether,  from  the 
ether  air,  from  air  rain,  and  from  rain  the  earth. 
Reaching  the  earth  they  become  food.  Then 
they  are  again  offered  in  the  fire  of  man,  thence 
in  the  fire  of  woman,  whence  they  are  born  (and 
perform  rites)  with  a  view  to  going  to  other 
worlds.  Thus  do  they  rotate.  While  those 
others  who  do  not  know  these  two  ways  become 
insects  and  moths,  and  these  frequently  biting 
things  (gnats  and  mosquitoes). 

While  those  who  do  not  know  as  above,  who, 
knowing  only  the  six  things  such  as  the  departure 
of  the  two  oblations  connected  with  the  Agnihotra, 
are  mere  ritualists, .who  conquer  the  worlds — the  plural 
in  'worlds'  suggests  here  also  varieties  of  results — 
through  sacrifices  such  as  the  Agnihotra,  charity,  the 
distribution   of   gifts    among  beggars  outside  the  altar, 

applies  to  all  cases.  Hence  the  term  'next  day,'  assuming 
that  it  represents  a  type,  demarcates  that  particular  day  from 
all  other  days,  and  is  therefore  not  superfluous.  Similarly 
the  word  'here'  is  significant,  meaning  that  they  return  in 
another  cycle. 

58 


914  BQHADARAy.YAKA    UPANI?AD  [6.2. 16 

and  austerity  such  as  Krcchra  and  Candrayana1  with- 
out initiation  etc also  outside  the  altar — reach  smoke. 

Here  too,  as  in  the  northern  route,  the  words  'smoke' 
etc.  refer  to  deities.  That  is,  they  reach  the  deity  of 
smoke.  Here  also  the  deities  are  conductors,  as  before. 
From  him  the  deity  of  the  night,  from  him  the  deity  of 
the  fortnight  in  which  the  moon  wanes,  from  him 
the  deities  of  the  six  months  in  which  the  sun  travels 
southward,  from  them  the  deity  of  the  world  of  the 
Manes,  and  from  him  the  moon.  Reaching  the  moon 
they  become  food.  There  the  gods  enjoy  them,  these 
ritualists  who  reaching  the  moon  have  become  food, 
as  masters  do  their  servants — as  the  priests  here  drink 
in  sacrifices  the  shining  Soma  juice  (saying,  as  it  were), 
'Flourish,  dwindle.'  The  words  'flourish,  dwindle'  are 
not  a  sacred  formula,  but  simply  mean  that  priests 
frequently  cheer  up  the  Soma  juice  that  is  in  the  bowl, 
and  gradually  finish  it  by  drinking — in  other  words, 
they  drink  it  at  intervals  (not  all  at  once).  Similarly 
the  gods  too  enjoy  the  ritualists  who  have  got  new 
bodies  in  the  moon  and  have  become  the  materials  of 
their  luxury,  giving  them  frequent  intervals  of  rest  by 
rewarding  them  according  to  their  past  work.  That  is 
cheering  them  like  cheering  the  Soma  juice.  And 
when  their  past  work — sacrifices,  charity,  etc.,  that  led 
them  to  the  moon — is  exhausted,  they  reach  this  well- 
known  ether.  The  liquids  called  faith  which  were 
offered  in  the  fire  of  heaven  and  took  the  form  of  the 
moon — with  which  a  new  watery  body  was  built  fqr 

1  Both  these  are  penances  consisting  in  fasting  according 
to   certain   rules. 
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the  ritualists,  in  the  moon,  for  their  enjoyment — melt 
on  the  expiry  of  the  momentum  of  their  past  work, 
like  a  lump  of  ice  in  contact  with  sunshine.  In  that 
state  they  become  fine  and  look  like  the  ether.  This 
is  expressed  by  the  words,  'They  reach  this  ether.' 

Then  those  ritualists,  living  with  that  kind  of  body 
in  the  sky,  are  blown  hither  and  thither  by  the  east- 
wind  etc.  This  is  what  is  meant  by  the  words,  'From 
the  ether  air.'  From  air  they  reach  rain.  This  has 
been  stated  in  the  passage,  'They  offer  King  Moon  in 
the  fire  of  the  rain-god'  (par.  10,  adapted).  Then  they 
drop  on  the  earth  as  rain.  Reaching  the  earth  they 
become  food  such  as  rice  and  barley.  This  has  been 
expressed  in  the  passage,  'In  the  fire  of  this  world 'they 
offer  rain.  Out  of  that  food  is  produced'  (par.  n, 
adapted).  Then  they  as  food  are  again  offered  in  the 
fire  of  man,  an  adult.  Thence  as  the  seed  they  are 
offered  in  the  fire  of  woman,  whence  they  are  born, 
and  perform  rites  such  as  the  Agnihotra,  with  a  view 
to  going  to  other  worlds.  Then  they  move  repeatedly 
between  the  moon  and  this  world,  passing  in  order 
the  deity  of  smoke  etc.  Thus  do  they,  these  ritualists, 
continuously  rotate  in  a  circle  like  the  Persian  wheel, 
until  they  know  Brahman  so  as  to  attain  the  northern 
way,1  or  immediate  liberation.  As  it  has  been  said, 
'Thus  does  the  man  who  desires  (transmigrate)' 
(IV.  iv.  6). 

While  those  others  who  do  not  know  these  two 
ways,  the  northern  and  southern,  i.e.  do  not  practise 

1  Which  leads   to  gradual   liberation,    depending  on   the 
continued  spiritual  practice  of  the  aspirants. 
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either  meditation  or  rites  to  attain  the  northern  or  the 
southern  way — what  do  they  become? — become  insects 
and  moths,  and  these  frequently  biting  things,  i.e. 
gnats  and  mosquitoes.  Thus  this  last  transmigratory 
existence  is  very  painful,  and  it  is  extremely  difficult 
for  one  who  has  fallen  into  it  to  get  out  of  it  again.  So 
another  Sruti  says,  'They  become  these  tiny  creatures 
that  come  and  go  repeatedly,  of  which  it  has  been  said, 
as  it  were:  Be  born  and  die'  (Ch.  V.  x.  8).  The 
purport  of  the  entire  passage  is  that  we  must  there- 
fore try  our  best  to  give  up  our  natural  pursuit  of  work 
and  knowledge,  and  practise  those  rites  or  meditations 
which  are  enjoined  by  the  scriptures  and  are  the  means 
of  attaining  the  southern  or  the  northern  way.  So  it 
has  been  stated  in  another  Sruti,  'The  deliverance 
from  this  (the  state  of  becoming  rice  etc.)  is  indeed 
much  more  difficult'  (Ch.  V.  x.  6).  'Therefore  one 
should  cultivate  a  disgust  (for  return  to  the  world)' 
(Ibid.  8),  i.e.  strive  for  liberation.  It  is  clear  that 
between  these  two  even,  greater  care  should  be  taken 
to  secure  the  means  of  attaining  the  northern  way,  for 
it  has  been  said,  'Thus  do  they  rotate'  (this  text). 

So  all  the  questions  have  been  answered.  The 
fourth  question,  'After  how  many  oblations,'  etc., 
has  been  first  answered  in  the  passage  beginning  with, 
'That  world'  (par.  9),  and  ending  with,  'A  man  is 
born'  (par.  13).  The  fifth  question,  concerning  the 
means  of  attaining  the  way  of  the  gods  or  the  way  of 
the  Manes,  has  been  answered  next  by  a  description 
of  the  means  of  attaining  the  northern  and  southern 
ways.    This  has  also   answered   the    first  question  by 
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saying  that  starting  with  fire  some  reach  the  deity  of 
the  flame,  and  some  the  deity  of  smoke,  and  here  is 
the  divergence.  The  answer  to  the  second  question, 
concerning  the  return  to  this  world,  has  been  given  by 
the  statement  that  they  return  to  this  world,  passing 
successively  through  the  stages  of  the  ether  etc.;  and 
that  has  also  dealt  with  the  third  question  by  stating 
that  the  other  world  is  not  filled  up  for  that  very 
reason,  as  also  owing  to  the  fact  that  some  become 
insects,  moths,  etc. 


SECTION  III 

^»5ts^  sfrrfrepj  ssctfa,  a 

**T*r  il  *  il 

i.  He  who  wishes  to  attain  greatness  (should 
perform.)  on  an  auspicious  day  in  a  fortnight  in 
which  the  moon  waxes,  and  under  a  male  con- 
stellation, during  the  northward  march  of  the 
sun,  (  a  sacrifice  in  the  following  manner) :  He 
should  undertake  for  twelve  days  a  vow  con- 
nected with  the  Upasads  (i.e.  live  on  milk), 
collect  in  a  cup  or  bowl  made  of  fig  wood  all 
herbs  and  their  grains,  sweep  and  plaster  (the 
ground),  purify  the  offerings  in  the  prescribed 
manner,   interpose  the  Mantha  (paste  made  of 
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those  things) ,  and  offer  oblations  with  the  follow- 
ing Mantras:  'O  Fire,  to  all  those  gods  under 
you,  who  spitefully  frustrate  men's  desires,  I 
offer  their  share.  May  they,  being  satisfied, 
satisfy  me  with  all  objects  of  desire  !  Svaha.  To 
that  all-procuring  deity  who  turns  out  spiteful 
under  your  protection,  thinking  she  is  the  sup- 
port of  all,  I  offer  this  stream  of  clarified  butter. 
Svaha.' 

The  results  of  meditation  and  rites  have  been 
stated.  Of  these,  meditation  is  independent,  but  rites 
depend  on  both  divine  and  human  wealth.  So  for  the 
sake  of  rites  wealth  must  be  acquired,  and  that  in  a 
harmless  way.  Hence  for  that  purpose  the  ceremony 
called  Mantha  (paste)  is  being  inculcated  as  a  means 
to  attaining  greatness  ;  for  if  greatness  is  attained, 
wealth  follows  as  a  matter  of  course.  So  the  text  says : 
He  who  wishes  to  attain  greatness,  i.e.  wants  to  be 
great.  The  reference  is  to  one  who  desires  wealth  and 
is  qualified  for  the  performance  of  rites.  The  time  for 
the  ceremony  of  Mantha  which  is  sought  to  be  enjoined, 
is  being  stated:  During  the  northward  march  of  the 
sun.  This  covers  a  large  extent  of  time,  so  it  is  being 
restricted  to  a  fortnight  in  which  the  moon  waxes,  i.e. 
the  bright  fortnight.  That  too  is  a  long  period;  hence, 
on  an  auspicious  or  favourable  day,  i.e.  one  calculated 
to  bring  success  to  one's  undertaking.  He  should 
undertake  for  twelve  days,  counting  back  from  the 
auspicious  day  on  which  he  intends  to  perform  the  rites 
and  including  it,  a  vow  connected  with  the  Upasads. 
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These  are  well-known  rites  in  connection  with  the 
Jyotistoma  sacrifice,  in  which  the  sacrificer  has  to 
drink  cow's  milk  according  to  the  yield  of  an  increasing 
and  decreasing  number  of  teats  of  the  animals.  But 
since  those  rites  are  not  to  be  combined  here,  only  the 
drinking  of  milk,  without  any  restriction  as  to  details, 
is  meant. 

Objection  :  If  the  compound  in  'Upasad-vrata' 
is  expounded  so  as  to  mean  'the  vow  that  consists  of 
the  Upasads,'  then  all  the  details  of  procedure  have  to 
be  observed.     So  why  not  observe  them? 

Reply  :  Because  it  is  a  ceremony  according  to 
the  Smrti.  This  ceremony  of  Mantha  is  enjoined  by 
the  Smrti  (and  not  the  Sruti). 

Objection  :  How  can  a  ceremony  that  is  enjoined 
by  the  Sruti  be  one  in  accordance  with  the  Smrti? 

Reply  :  The  Sruti  here  is  merely  repeating  the 
Smrti.  Were  it  a  Vedic  ceremony,  it  would  be  related 
to  the  Jyotistoma  sacrifice  as  a  part  is  to  a  whole,  and 
as  such  must  conform  to  all  the  characteristics  of  the 
main  sacrifice.  But  it  is  not  a  Vedic  ceremony.  For 
this  reason  it  is  also  to  be  performed  in  the  Avasathya 
(household)  fire1;  and  the  entire  procedure  is  to  be  in 
accordance  with  the  Smrti.  So  the  vow  in  question 
is  that  of  living  on  milk. 

Collect  in  a  cup  or  bowl  made  of  fig  wood,  in  a 
vessel  of  this  wood,  whether  shaped  like  a  cup  or  a 
bowl — the  option  being  with  regard  to  the  shape,  and 
not  the  material,  which  must  be  fig  wood — all  herbs 


rites. 


1  Which  is  not  lighted  or  maintained  according  to  Vedic 
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that  are  available  and  within  one's  means:  The  ten 
cultivated  species  such  as  rice  and  barley,  to  be 
enumerated  later  on,  must  be  included  ;  there  is  no 
harm  in  having  more.  And  their  grains,  as  far  as 
available  and  within  one's  means.  The  word  'iti'  is 
suggestive  of  the  collection  of  all  the  materials,  that 
is  to  say,  including  all  other  things  that  are  to  be 
collected.  The  order  of  procedure  should  be  under- 
stood to  be  in  accordance  with  the  Grhya1  Sutras. 
Sweep  and  plaster  :  These  are  cleaning  the  ground. 
Bring  in  the  fire  :  It  is  implied  that  the  sacrifice  is  to 
be  performed  in  the  Avasathya  fire,  for  the  word  is  in 
the  singular,  and  there  is  mention  of  the  fire  being 
brought  in,  which  is  only  possible  of  a  fire  that  already 
exists.2  Spread  the  Kusa  grass.  Purify  the  offerings 
in  the  prescribed  manner :  Since  the  ceremony  is  in 
accordance  with  the  Smrti,  the  manner  referred  to  is 
that  of  the  'Sthalipaka.'3  Under  a  male  constellation, 
one  having  a  masculine  name,  associated  with  the 
auspicious,  day.  Interpose  the  Mantha :  Having 
crushed  all  those  herbs  and  grains,  soaked  them  in 
curd,  honey  and  clarified  butter  in  that  fig  bowl,  and 
rubbed  them  up  with  a  rod,  place  the  paste  between 
himself  and  the  fire.  And  offer  oblations,  with  a  fig 
ladle,  in  a  part  of  the  fire  prescribed  for  this  purpose, 
with  the  following  Mantras,  beginning  with,  'O  Fire, 
to  all  those  gods,'  etc. 

1  Not  Srauta  Sutras. 

2  The   three   fires,   Garhapatya,   Ahavanlya   and  Daksina, 
connected  with  Vedic  sacrifices,  have  to  be  lighted  each  time. 

3  A  religious  ceremony  observed  bv  householders.     The 
word  literally  means  'cooking  in  a  pot.' 
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sSjgnr  ^r?r,  ware  ^rlr^fft  5?^r  a^  srere- 

J5^T  a?$  um<«w«ot%  5  «3§S*  ^T5T,  ^^  ^il- 
3»al  $?*t  a?ft  srerejresrci%  •,  wHrra  *w,  *to- 

?HT*I    4Hl£c<w1    fc^T  a?*     ?i?raJ?5FR%  5    *FK* 

ssrrsr,  snnc*i  ^i%cmr^  gc^rr  a«*  9wuw*i4fu, 
^?rc*  ^ritswl  gr^r  awi  wwwfa  H  R 11 

2.  Offering  oblations  in  the  fire  saying, 
'  Svaha  to  the  oldest,  Svaha  to  the  greatest,'  he 
drips  the  remnant  adhering  to  the  ladle  into  the 
paste.  Offering  oblations  in  the  fire  saying, 
'Svaha  to  the  vital  force,  Svaha.  to  the  Vasistha.,' 
he  drips  the  remnant,  etc.  Offering  oblations 
saying,  'Svaha  to  the  organ  of  speech,  Svaha.  to 
that  which  has  steadiness,'  he  drips,  etc.  Offer- 
ing oblations  saying,  'Svaha.  to  the  eye,  Svaha 
to  prosperity,'  he  drips,  etc.  Offering  oblations 
saying,  'Svaha.  to  the  ear,  Svaha  to  the  abode,' 
he  drips,  etc.  Offering  oblations  saying,  'Svaha 
to  the  Manas,  Svaha  to  Prajati,'  he  drips,  etc. 
Offering  oblations  saying,  'Svaha  to  the  organ 
of  generation,'  he  drips,  etc. 

Offering  two  oblations  each  time  beginning  with, 
'Svaha  to  the  oldest,  Svaha  to  the  greatest/  he  drips 
the  remnant  adhering  to  the  ladle  into  the  paste.  The 
words  'oldest,'  'greatest,'  etc.,  which  are  characteristics 
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of  the  vital  force,  indicate  that  only  the  knower  of  the 
vital  force  is  entitled  to  this  ceremony. 

^TCRTOTOfa  i  *J*fa  **:  Wilful  \^l  «*&  'S^- 
rTflT   Jc^T   JJ«fr  ^SfSIWiTOfiT  ',   fg?3TO  ^l^UIT 

3.  Offering  an  oblation  in  the  fire  saying, 
'Svaha  to  fire,'  he  drips  the  remnant  adhering 
to  the  ladle  into  the  paste.  Offering  an  oblation 
saying,  'Svaha.  to  the  moon,'  he  drips,  etc^ 
Offering  an  oblation  saying,  '  Svaha  to  the  earth,* 
he  drips,  etc.  Offering  an  oblation  saying, 
'  Svaha  to  the  sky,'  he  drips,  etc.  Offering  an 
oblation  saying,  '  Svaha  to  heaven,'  he  drips,  etc. 
Offering  an  oblation  saying,  '  Svaha  to  the  earth, 
sky  and  heaven,'  he  drips,  etc.  Offering  an 
oblation  saying,  '  Svaha  to  the  Brahmana,'  he 
drips,  etc.    Offering  an  oblation  saying,  'Svaha 
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to  the  Ksatriya,'  he  drips,  etc.  Offering  an 
•oblation  saying,  '  Svaha  to  the  past,'  he  drips, 
etc.  Offering  an  oblation  saying,  '  Svaha  to  the 
future,'  he  drips,  etc.  Offering  an  oblation  say- 
ing, '  Svaha  to  the  whole,'  he  drips,  etc.  Offer- 
ing an  oblation  saying,  '  Svaha  to  all,'  he  drips, 
-etc.  '  Offering  an  oblation  saying,  '  Svaha  to 
Prajapati',  he  drips,  etc. 

Beginning  with,  'Svaha  to  the  organ  of  genera- 
tion/ he  offers  one  oblation  each  time,  and  drips  the 
remnant  adhering  to  the  ladle  into  the  paste.  Then 
he  stirs  the  paste  again  with  another  rod. 

wa«wfiffjprf?ir— wvfct,    srasrfa,      <rnb?fa, 

wwfaj  nwwifei  f^anfa,  fsfcronrofa, 

4.  Then  he  touches  the  paste  saying,1  '  You 
move  (as  the  vital  force),  you  burn  (as  fire),  you 
are  infinite  (as  Brahman),  you  are  still  (as  the 
sky).  You  combine  everything  in  yourself. 
You  are  the  sound  'Him,'  and  are  uttered  as 
*HiriY  (in  the  sacrifice  by  the  Prastotr).  You 
are  the  Udgltha  and  are  chanted  (by  the  Udgatr). 
You  are  recited  (by  the  Adhvaryu)  and  recited 

1  The  paste  is  identified  with  its  deity,  the  cosmic  vital 
force.  Hence  epithets  applicable  to  the  latter  are  used  with 
reference  to  it. 
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back  (by  the  Agnldhra).  You  are  fully  ablaze; 
in  a  humid  (cloud).  You  are  omnipresent,  and 
master.  You  are  food  (as  the  moon),  and  light 
(as  fire).  You  are  death,  and  you  are  that  in 
which  all  things  merge.' 

Then    he    touches    the  paste  uttering  the  Mantra,. 
'You  move,'  etc. 

5.  Then  he  takes  it  up  saying,  '  You 
know  all  (as  the  vital  force);  we  too  are  aware 
of  your  greatness.  The  vital  force  is  the  king, 
the  lord,  the  ruler.  May  it  make  me  king,  lord 
and  ruler!' 

Then  he  takes  it  up  with  the  vessel,  in  his  hand„ 
saying,  'You  know  all,'  etc. 

*j:  ^n^T  1  smf  Jfc3T  >*taffj  I  to,  Jragata^rv 
flvgneqifsr*  tjt:  i  to  ^^^  m  fan  i  ?p: 
snsr  I  fort  ift  «  a^iTft  I  TO,*rat  tH^qft:, 
TO«?  an=g  gp:  I  Jm-qfrrfg*  ZF&S  is  I  W 
ssrffcfa  I    ?i^t  ^  «ifasfl*wi5,  *a3fa  TOtrcft:  5; 

straw  iT"ft  Hurras  sra^TTfsr  sn*jfarcr.  tffonfef  5. 
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JIT#3t  *j$f  SIT%  ||  \  II 

6.    Then  he  drinks  it  saying,  '  The  radiant 
sun  is  adorable — ;  The  winds  are  blowing  sweetly, 
the  rivers  are  shedding  honey,  may  the  herbs 
be  sweet  unto  us !  Svaha  to  the  earth.    Glory 
we  meditate  upon;  May  the  nights  and  days  be 
charming,  and  the  dust  of  the  earth  be  sweet, 
may  heaven,  our  father,  be  gracious !  Svaha  to 
the  sky.    May  he  direct  our  intellect;  May  the 
Soma  creeper  be  sweet  unto  us,  may  the  sun  be 
kind,  may  the  quarters  be  helpful  to  us !  Svaha 
to  heaven.'    Then  he  repeats  the  whole  Gayatri 
and  the  whole  MadhumatI,1  and  says  at  the  end, 
'  May  I  be  all  this !  Svaha  to  the  earth,  sky  and 
heaven.'     Then  he  drinks  the  whole  remnant, 
washes  his  hands,  and  lies  behind  the  fire  with 
his  head  to  the  east.    In  the  morning  he  salutes 
the  sun  saying,  '  Thou  art  the  one  lotus  of  the 
■quarters;  may  I  be  the  one  lotus  of  men !'  then 
he  returns  the  way  he  went,  sits  behind  the  fire, 
and  repeats  the  line  of  teachers: 

Then  he  drinks  it.  He  drinks  the  first  draught, 
tittering  the  first  foot  of  the  Gayatri,  one  portion  of 
the  Madhumati  and  the  first  Vyahrti.3    Similarly  he 

1  Hymn  to  sweet  things. 

2  The  Vyahrtis  are  the  three  syllables   'Bhfir,'    'Bhuvar" 
arid  'Svar,"   meaning  respectively  the  earth,  sky  and  heaven. 
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drinks  the  second  draught,  uttering  the  second  foot  of 
the  Gayatri,  the  second  portion  of  the  Madhumati  and 
the  second  Vyahrti.  Likewise  he  drinks  the  third 
draught,  uttering  the  third  foot  of  the  Gayatri,  the  third 
portion  of  the  Madhumati  and  the  third  Vyahrti.  Then 
he  repeats  the  whole  Gayatri  and  the  whole  Madhumati, 
and  says  at  the  end,  'May  I  be  all  this  !  Svdhd  to  the 
earth,  sky  and  heaven.'  Then  he  drinks  the  whole 
remnant.  He  should  arrange  beforehand  so  that  the 
whole  quantity  of  paste "  may  be  finished  in  four 
draughts.  What  adheres  to  the  vessel,  he  should 
scrape  and  drink  quietly.  He  washes  his  hands,  and 
lies  behind  the  fire  with  his  head  to  the  east.  After 
saying  his  morning  prayers,  he  salutes  the  sun  with  the 
Mantra:  'Thou  art  the  one  lotus  of  the  quarters,'  etc. 
Then  he  returns  the  way  he  went,  sits  behind  the  fire, 
and  repeats  the  line  of  teachers  : 

7.  Uddalaka,  the  son  of  Aruna,  taught  this 
to  his  pupil  Yajfiavalkya,  the  Vajasaneya,1  and 
said,  '  Should  one  sprinkle  it  even  on  a  dry 
stump,  branches  would  grow  and  leaves  sprout.' 

1  Founder  of  the  White  Yajur-Veda  derived  from  the  sun. 
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8.  Then  Yajfiavalkya,  the  Vajasaneya, 
taught  this  to  his  pupil  Madhuka,  the  son  of 
Paihgi,  and  said,  'Should  one  sprinkle  it  even 
on  a  dry  stump,  branches  would  grow  and  leaves 
sprout.' 

nag  fgr  a^>:  ^ossi*  WTfa^r-ffaTfasr 

9.  Madhuka,  the  son  of  PaingI,  again  taught 
this  to  his  pupil  Chula,  the  son  of  Bhagavitta, 
and  said,  '  Should  one  sprinkle  it  even  on  a  dry 
stump,  branches  would  grow  and  leaves  sprout.' 

•rag  ts  ^t  *nnfsifd3iT«t*Mi  ani^yiwiirl- 
^rfef  !?<*cMlyi5r,  sift  ^  oft  ^^  ^sniftftftssrer, 

10.  Then  Chula,  the  son  of  Bhagavitta, 
taught  this  to  his  pupil  Janaki,  the  son  of 
Ayasthuna,  and  said,  'Should  one  sprinkle  it 
even  on  a  dry  stump,  branches  would  grow  and 
leaves  sprout.' 

11.  Janaki,  the  son  of  Ayasthuna,  again 
taught  this  to  Satyakama,  the  son  of  Jabala, 
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and  said,  '  Should  one  sprinkle  it  even  on  a  dry 
stump,  branches  would  grow  and  leaves  sprout.' 

12.  And  Satyakama,  the  son  of  Jabala,  in 
his  turn,  taught  this  to  his  pupils  and  said, 
'  Should  one  sprinkle  it  even  on  a  dry  stump, 
branches  would  grow  and  leaves  sprout.'  One 
must  not  teach  this  to  any  one  but  a  son  or  a 
pupil. 

(He  repeats  the  line  of  teachers)  beginning  with, 
Udddlaka,  the  son  of  Aruna,  taught  this,  and  ending 
with,  Satyakama,  the  son  of  Jabala,  taught  this  to  his 
pupils  and  said,  'Should  one  sprinkle  it  even  on  a  dry 
stump,  branches  would  surely  grow  and  leaves  sprout.' 
The  teacher  Satyakama  taught  this  doctrine  of  the 
Mantha,  handed  down  by  a  single  line  of  teachers 
beginning  with  Uddalaka,  to  a  large  number  of  pupils 
and  said.  What  did  he  say?  Should  one  sprinkle  it, 
this  paste,  purified  for  the  purpose  of  drinking,  even 
on  a  dry  or  dead  stump,  branches  would  surely  grow 
on  that  tree,  and  leaves  sprout,  as  on  a  living  stump. 
So  it  goes  without  saying  that  this  ceremony  will  fulfil 
one's  desires.    It  is  a  eulogy  on  this  ceremony,  mean- 

59 
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ing  that  it  is  infallible  in  its  results.  There  are  six1 
qualified  recipients  of  learning.  Of  them  only  two, 
viz.  the  son  and  pupil,  are  being  declared  as  eligible 
for  this  doctrine  of  the  Mantha  together  with  the  medi- 
tation on  the  vital  force. 

finipft  «ftwnsr   *ngjcrar    *sw«ira    ^sssjjssra  j 
nun    f%g^r  snsnm^u 

13.  Four  things  are  made  of  fig  wood:  the 
ladle,  the  bowl,  the  fuel  and  the  two  mixing 
rods.  The  cultivated  grains  are  ten  in  number: 
Rice,  barley,  sesamum,  beans,  Arm,  Priyarigu, 
wheat,  lentils,  pulse  and  vetches.  They  should 
be  crushed  and  soaked  in  curds,  honey  and 
clarified  butter,  and  offered  as  an  oblation. 

Four  things  are  made  of  fig  wood.  This  has  been 
explained  (p.  920).  The  cultivated  grains  are  ten  in 
number.  We  have  already  said  that  the  ten  species  of 
cultivated  grains  must  be  included.  They  are  being 
enumerated:  rice,  barley,  sesamum,  beans,  Anu,  called 
by  that  name,  Priyangu,  called  in  some  parts  'Kangu,' 
pulse  (Khalva),  or  Nispava,  popularly  called  'Valla,' 
and  vetches  (Khalakula),  or  Kulattha.    In  addition  to 

1  A  pupil,  a  knower  of  the  Vedas.  an  intelligent  person, 
one  who  pays,  a  dear  son,  and  one  who  exchanges  another 
branch  of  learning. 
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these  all  other  herbs  and  grains  should  be  procured  as 
far  as  possible,  as  we  have  said,  barring  only  those 
that  are  unfit  for  sacrificial  purposes. 


SECTION    IV 

^m:,  sfcreffaf  s'sqrfoT,  sp^mi  <h<aift,  «KSRf 

3^r:,  s^^\?i:  II  I  ll 

i.  The  earth  is  the  essence  of  all  these  beings, 
water  the  essence  of  the  earth,  herbs  of  water, 
flowers  of  herbs,  fruits  of  flowers,  man  of  fruits, 
and  the  seed  of  man. 

The  present  section  is  introduced  to  lay  down  the 
method  by  which  to  obtain  the  kind  of  son  who,  by 
the  manner  of  his  birth  and  conception  and  by  his 
good  qualities,  will  help  to  achieve  the  worlds  both  for 
himself  and  for  his  father.  Only  a  person  who  knows 
the  meditation  on  the  vital  force  and  has  performed  the 
ceremony  of  the  Mantha  leading  to  prosperity,  is 
entitled  to  this  ceremony  of  the  Mantha  leading  to  the 
birth  of  a  son.  When  a  man  wants  to  perform  this 
ceremony,  he  should,  after  performing,  the  former 
ceremony,  wajt  for  the  right  time  of  his  wife.  This  we 
understand  from  the  mention  of  the  seed  being  the 
quintessence  of  the  herbs  etc.  The  earth  is  the  essence 
of  all  these  beings,  moving  and  stationary,  for  it  has 
been  stated  that  it  'is  like  honey  to  all  beings'  (II. 
v.  i,  adapted).  Water  is  the  essence  of  the  earth,  for 
it  is  pervaded  by  water.  Herbs  are  the  essence  of 
water,  for  the  herbs  etc.  are  the  effects  of  water. 
Flowers  of_  herbs,  fruits  of  flowers,  man  of  fruits,  and 
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* 

the  seed  of  man,  for  another  Sruti  says,  'It  is  the 
essence  emanating  from  all  parts  of  the  body'  (Ai. 
IV.  i). 

sftfo  5  st  %tf  si^Sf  5  at  ^§ra  sqnsr  ;  asn- 

2.  Prajapati  thought,  '  Well,  let  me  make 
an  abode  for  it,'  and  he  created  woman. 

Prajapati,  the  Creator,  thought,  'Since  the  seed  is 
thus  the  quintessence  of  all  beings;  what  can  be  a  fit 
abode  for  it'?     Thinking  thus  he  created  woman. 

(*l&Mfcftm(l*i  i9'C%  j  aurcri  sfiuit  fpj?f  f^  j 
3W  1  ^W(^8[I»T,^I15IH    ^TCfsT,    Sl^T    felT    g$?f 

^  II  * . 

#  crficatnipft  jflftcw  3iT5 ;  «t?rar  w  #  dfAgf*$HK- 
srf^w  snfj  <s?«rt  to?  mrairaxr  ftftf^prr  Ritj^aV 
s<wi$l*iwwfer,  it  Rfffasj^toftw^  ^rcstfHsr  ■, 
*5  btti^ ^p?i  st straaT ^r ^s:  w^fSii  11 u  11 
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v&i  a$?r  sn^  gr- 
ftjjwrrer  h  ^  11 

HWRfeT  ||  $  || 

6.  If  man  sees  his  reflection  in  water,  he 
should  recite  the  following  Mantra :  '  (May  the 
gods  grant)  me  lustre,  manhood,  reputation, 
wealth  and  merits.'  She  (his  wife)  is  indeed  the 
goddess  of  beauty  among  women.  Therefore  he 
should  approach  this  handsome  woman  and 
speak  to  her. 

//  perchance  he  sees  his  reflection  in  water,  he 
should  recite  the  following  Mantra  :  '(May  the  gods 
grant)  me  lustre/  etc.  She  is  indeed  the  goddess  of 
beauty  among  women.  Therefore  he  should  approach 
this  handsome  woman  and  speak  to  her,  when  she  has 
taken  a  bath  after  three  nights. 

c*nfa*r*fcT ,  ifepN  ^  *rarar  isr  stor  %  (er  5  worn 
«re  nwft  11 9 11 
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7.  If  she  is  not  willing,  he  should  buy  her 
over;  and  if  she  is  still  unyielding,  he  should 
strike  her  with  a  stick  or  with  the  hand  and 
proceed,  uttering  the  following  Mantra,  '  I  take 
away  your  reputation,'  etc.  She  is  then  actually 
discredited. 

//  she  is  not  willing,  he  should  buy  her  over, 
press  his  wishes  through  ornaments  etc.;  and  if  she  is 
still  unyielding,  he  should  strike  her  with  a  stick  or 
with  the  hand,  and  announcing  that  he  was  going  to 
curse  her  and  make  her  unfortunate,  he  should  'proceed, 
uttering  the  following  Mantra  :  'I  take  away  your 
reputation,'  etc.  As  a  result  of  that  curse,  she  comes 
to  be  known  as  barren  and  unfortunate,  and  is  then 
actually  discredited. 

rftfa  5  m>ifc*Hi*N  wr:  II  t  II 

8.  If  she  is  willing,  he  should  proceed,  utter- 
ing the  following  Mantra :  '  I  transmit  reputation 
into  you,'  and  they  both  become  reputed. 

If  she  is  willing,  or  agreeable  to  her  husband, 
then  he  should  proceed,  uttering  the  following  Mantra: 
'I  transmit  reputation  into  you.'  Then  they  both 
become  reputed. 
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hi^whh  jpJHh  11  %  11 
aror   «rrfiT5d«  n*r  ^sflftfa,  a*?TO*i  fkgm, 

>a  *trr  f(?r  5  sffcnr  us  *ra%  ll  *°  n 

wxm,  swnf5isnw!n?T ,  ?^«i  ^^raT  \a  «n^- 
snro%  ;  »i$to^  *raft  11  U  11 

src»j£t:  sffsratan  safwrRT  sjgqi^— to  ■yfii<£s- 
fHt: ,  niuum<0  a sn^— si^TT^fe  *  to  srfa^s^Nk, 
gsrqsEPRi  sn^— smifefa  -,  to  *fw£r?Hk,  sst- 
f$$ifr  a  sna^— srcnfilrfa  >,  to  uftht^tav  ^wr- 

fati*tfto*n&^*  IcM  %,  ^iWfs^SltgHJr:  siqfo  ■  SflOT- 

**fo  II  ^  II 

12.  If  a  man's  wife  has  a  lover  whom  he 
wishes  to  inujre,  he  should  put  the  fire  in  an 
unbaked  earthen  vessel,  spread  stalks  of  reed 
and  Kusa  grass  in  an  inverse  way,  and  offer  the 
reed  tips,  soaked  in  clarified  butter,  in  the  fire 
in  an  inverse  way,  saying,  '  Thou  hast  sacrificed 
in  my  kindled  fire,  I  take  away  thy  Prana  and 
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Apana — such  and  such.  Thou  hast  sacrificed  in 
my  kindled  fire,  I  take  away  thy  sons  and 
animals — such  and  such.  Thou  hast  sacrificed 
in  my  kindled  fire,  I  take  away  thy  Vedic  rites 
and  those  done  according  to  the  Smrti — such  and 
such.  Thou  hast  sacrificed  in  my  kindled  fire, 
I  take  away  thy  hopes  and  expectations — such 
and  such '.  The  man  whom  a  Brahmana  with 
knowledge  of  this  ceremony  curses,  departs  from 
this  world  emasculated  and  shorn  of  his  merits. 
Therefore  one  should  not  wish  even  to  cut  jokes 
with  the  wife  of  a  Vedic  scholar  who  knows  this 
ceremony,  for  he  who  has  such  knowledge 
becomes  an  enemy. 

If  a  man's  wife  has  a  lover  whom  he  wishes  to 
injure,  i.e.  to  cast  an  evil  spell  on  him,  he  should 
perform  the  following  rite  :  He  should  Put  the  fire  in 
an  unbaked  earthen  vessel — everything  to  be  done  in 
an  inverse  way — and  offer  the  reed  tips,  soaked  in 
clarified  butter,  in  the  fire  in  an  inverse  way,  accom- 
panied by  the  following  Mantras,  'Thou  hast  sacri- 
ficed/ etc.,  and  at  the  end  of  each  mention  his  name, 
'such  and  such.'  The  man  whom  a  Brahmana  with 
knowledge  of  this  ceremony  curses,  departs  shorn  of 
his  merits.  Therefore  one  should  not  wish  even  to 
cut  jokes  with  the  wife  of  a  Vedic  scholar  who  knows 
this  ceremony,  much  less  give  any  more  serious  offence, 
for  even  he  who  has  such  knowledge  becomes  an 
enemy. 
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^cRti^i:,  &rf  t«rat  *  gqggqg*m^  fearer 

arr^j  n1^«widi^  It  K%  It 

13.  If  anybody's  wife  has  the  monthly  sick- 
ness, she  should  drink  for  three  days  out  of  a 
cup  (Karhsa).  No  Sudra  man  or  woman  should 
touch  her.  After  three  nights  she  should  bathe, 
put  on  a  new  cloth,  and  be  put  to  thresh  rice. 

//  anybody's  wife  has,  etc.  This  paragraph 
should  precede  the  passage  beginning  with  'She  is 
indeed  the  goddess  of  beauty  among  women'  (par.  6), 
for  the  sake  of  consistency.  She  should  drink  for  three 
days  out  of  a  cup  (Kamsa).  No  Sudra  man  or  woman 
should  touch  her.  After  three  nights,  when  she  has 
finished  the  three  nights'  vow,  she  should  bathe,  put 
on  a  new  cloth — these  words,  though  at  some  distance, 
should  be  connected  here — and  be  put  to  thresh  rice. 

*n?ro*.5  fespft  swter  11  *a  n 

14.  He  who  wishes  that  his  son  should  be 
born  fair,  study  one  Veda  and  attain  a  full  term 
of  life,  should  have  rice  cooked  in  milk,  and  he 
and  his  wife  should  eat  it  with  clarified  butter. 
Then  they  would  be  able  to  produce  such  a  son. 
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He  who  wishes  that  his  son  should  be  bom  fair  in 
complexion,  stuchy  one  Veda  and  attain  a  full  Verm  of 
life,  i.e.  a  hundred  years,  should  have,  etc. 

am  u  gT^<yft  ft  *;faef:  faffs*  gnita,  sft 

15.  He  who  wishes  that  his  son  should  be 
born  tawny  or  brown,  study  two  Vedas  and 
attain  a  full  term  of  life,  should  have  rice  cooked 
in  curd,  and  he  and  his  wife  should  eat  it  with 
clarified  butter.  Then  they  would  be  able  to 
produce  such  a  son. 

Have  rice  cooked  in  curd.  If  he  wishes  his  son 
to  be  versed  in  two  Vedas,  he  should  follow  this  rule- 
about  eating. 

wr  U  rs&ffft  &  ^wt  ^r%ir#   snifcr,. 

16.  He  who  wishes  that  his  son  should  be 
born  dark  with  red  eyes,  study  three  Vedas  and 
attain  a  full  term  of  life,  should  have  rice  cooked 
in  water,  and  he  and  his  wife  should  eat  it  with 
clarified  butter.  Then  they  would  be  able  to< 
produce  such  a  son. 

Simple,  natural  rice  is  meant.  The  mention  of 
water  is  for  precluding  other  ingredients. 
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fca^  smfW  11  M  11 

17.  He  who  wishes  that  a  daughter  should 
be  born  to  him  who  would  be  a  scholar  and 
attain  a  full  term  of  life,  should  have  rice  cooked 
with  sesamum,  and  he  and  his  wife  should  eat  it 
with  clarified  butter.  Then  they  would  be  able 
to  produce  such  a  daughter. 

The  scholarship  of  the  daughter  is  regarding 
domestic  affairs  only,  for  she  is  not  entitled  to  read 
the  Vedas.  Rice  and  sesamum  should  be  boiled 
together. 

t«ro  3Pffes^ — sn^PT  ^t^t  ^t  11  \t  11 

18.  He  who  wishes  that  a  son  should  be 
born  to  him  who  would  be  a  reputed  scholar, 
frequenting  the  assemblies  and  speaking  delight- 
ful words,  would  study  all  the  Vedas  and  attain 
a  full  term  of  life,  should  have  rice  cooked  with 
the  meat  of  a  vigorous  bull  or  one  more  advanced 
in  years,  and  he  and  his  wife  should  eat  it  with 
clarified  butter.  Then  they  would  be  able  to 
produce  such  a  son. 

'Viglia  (reputed)  literally  means  'variously  praised.' 
Frequenting  the  assemblies,  i.e.  eloquent  for  scholar- 
ship has  been  separately  mentioned.    Delightful,  lit. 
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pleasant  to  hear,  i.e.  words  that  are  chaste  and 
pregnant  with  meaning.  Rice  cooked  together  with 
meat.  The  meat  is  restricted  to  that  of  a  vigorous  bull, 
able  to  breed,  or  one  more  advanced  in  years. 

fa^s  st^Ih.'  ^  *R*tt  ^"^  ^fa  "  ^*  N 

19.  In  the  very  morning  he  purines  the 
clarified  butter  according  to  the  mode  of  Sthall- 
paka,  and  offers  Sthalipaka  oblations  again  and 
again,  saying,  'Svaha  to  fire,  Svaha  to  Anumati, 
Svaha.  to  the  radiant  sun  who  produces  infallible 
results.'  After  offering  he  takes  up  (the  rem- 
nant of  the  cooked  food),  eats  part  of  it  and  gives 
the  rest  to  his  wife.  Then  he  washes  his  hands, 
fills  the  water-vessel  and  sprinkles  her  thrice 
with  that  water,  saying,  'Get  up  from  here, 
Visvavasu,1  and  find  out  another  young  woman 
(who  is)  with  her  husband.' 

In  the  very  morning  he  takes  the  rice  produced 
by  the  threshing,  purifies  the  clarified  butter  according 
to  the  mode  of  Stkatipdka,  boils  the  rice  and  offers 

'  A  celestial  minstrel. 
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Sthallpaka  oblations  again  and  again,  saying,  'Svdha 
to  fire,'  etc.  Here  all  the  details  must  be  understood 
as  being  in  accordance  with  the  Grhya  Sutras.  After 
■offering  he  takes  up  the  remnant  of  the  cooked  food, 
eats  part  of  it  and  gives  the  rest  to  his  wife.  Then  he 
washes  his  hands,  sips  a  little  water,  fills  the  water- 
vessel  and  sprinkles  his  wife  thrice  with  that  water, 
saying  the  following  Mantra:  'Get  up  from  here,'  etc. 
The  Mantra  is  to  be  uttered  once. 

H3Wte$Hj  *TWf|wfw  3|9r3*fc,  «mS  ^fa^t  c3J£; 

'(fir  11  *>  11 

20.  He  embraces  her  saying,  'I  am  the 
vital  force,  and  you  are  speech;  you  are  speech, 
and  I  am  the  vital  force  ;  I  am  Saman,  and  you 
are  Rcl;  I  am  heaven,2  and  you  are  the  earth  ; 
come,  let  us  strive  together  so  that  we  may  have 
a  male  child.' 

Then  he  purifies  her  with  Mantras,  and  both  eat 
the  rice  cooked  in  milk  or  other  things  according  to  the 
kind  of  child  desired.  This  is  the  order  to  be  followed. 
"While  retiring,  he  embraces  her,  saying  the  following 
Mantra:     7  am  the  vital  force,'  etc. 

1  Saman  rests  on  !Rc  while  it  is  chanted. 

3  Heaven   is   called  father  and   the   earth   mother. 
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»rcf  ?r  sifwft  ^rara<rri  £^<Wflt  II  ^t  II 
ffccBPft  awft  ?nwrt  f^Hr«T9TR^a<n  i 

5T  ^  *W  («II4^  ^5jft  ?n%  sp^  I 

dWlfafa  ii  yi  n 

h*t  ^  »m  usig  Hsi^g  srognn  i 
P^err'T  inn  f*r:  ^htiot:  swfow  i 

cTfafjf  fsj^fij  TflTIT  53T5TCt  *r£f?T  it  R^  || 

3TwVq*TOi  jjt  boater  sjsiit  *3  ^ftra — ^ttjt  i 
ufa  aprtec^fa  wrar  gstfa — sw  i 

3r%af?5f  zsfatjrf*^  §j?r  wct§  *r:— 
**nS&  it  r«  it 
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24.  When  (the  son)  is  born,  he  should  bring 
in  the  fire,  take  him  in  his  lap,  put  a  mixture  of 
curd  and  clarified  butter  in  a  cup,  and  offer 
oblations  again  and  again  with  that,  saying, 
'Growing  in  this  home  of  mine  (as  the  son),  may 
I  maintain  a  thousand  people  !  May  (the  goddess 
of  fortune)  never  depart  with  children  and 
animals  from  his  line !  Svaha.  The  vital  force 
that  is  in  me,  I  mentally  transfer  to  you.  Svaha. 
If  I  have  done  anything  too  much  or  too  little 
in  this  ceremony,  may  the  all-knowing  beneficent 
fire  make  it  just  right  for  me — neither  too  much 
nor  coo  little!    Svaha.' 

Now  the  post-natal  ceremony  is  being  described. 
When  the  son  is  born,  he  should  bring  in  the  fire,  take 
the  son  in  his  lap,  put  a  mixture  of  curd  and  'clarified, 
butter  in  a  cup,  and  offer  oblations  again  and  again  (in 
little  quantities)  with  that  in  the  prescribed  part  of  the 
fire,  uttering  the  following  Mantra:  'Growing  in 
this/  etc. 

WJ  %fe  T3  W*  ^•fl^WMdfiptsi  SUcHSflT  SITJ![R%  I 

*£?*  ^nfa,  9*3*  «r*rfa  ^^  s*nfa,  *j*fo  **: 

25.  Then  putting  (his  mouth)  to  the  child's 
right  ear,  he  should  thrice  repeat,  'Speech, 
speech.'  Next  mixing  curd,  honey  and  clarified 
butter,  he  feeds  him  with  (a  strip  of)  gold  not 
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obstructed  (by  anything),  saying,  'I  put  the 
earth  into  you,  I  put  the  sky  into  you,  I  put 
heaven  into  you,  I  put  the  whole  of  the  earth, 
sky  and  heaven  into  you.' 

Then  putting  his  own  mouth  to  the  child's  right 
ear  he  should  thrice  repeat,  '  Speech,  speech.'1  Next, 
mixing  curd,  honey  and  'clarified  butter,  he  feeds  him 
with  (a  strip  of)  gold  not  obstructed  (by  anything), 
uttering  the  following  Mantras,  one  at  a  time:  I 
put,'  etc. 

fcr  *m  *wft  ii  ^  ii 

26.  Then  he  gives  him  a  name,  'You  are 
Veda  (knowledge).'    That  is  his  secret  name. 

Then  he  gives  him  a  name.  'You  are  Veda.' 
That,  the  word  'Veda,'  is  his  secret  name. 

^rcsgffgr  ?rfts  >*rat  «kt  h  jfe  n  rvs  ii 

27.  Then  he  hands  him  to  his  mother  to  be 
suckled,  saying,  'O  Sarasvati,  that  breast  of 
thine  which  is  stored  with  results,  is  the  sustainer 
of  all,  full  of  milk,  the  obtainer  of  wealth  (one's 
deserts)  and  generous,  and  through  which  thou, 
nourishest  all  who  are  worthy  of  it  (the  gods  etc.) 

1  Wishing  that  the  Vedas  may  enter  into  him. 
60 
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— transfer  that  here  (to  my  wife,  for  my  babe) 
to  suck.'* 

Then  he  hands  him,  the  child  who  is  in  his  lap,  to 
his  mother  to  be  suckled  with  the  following  Mantra: 
'O  Sarasvati,  that  breast,'  etc. 

W  c#  fcft<.«l?ft  vm,  STW |rk||iWd>i*t?»<^  II  *fij  II 

tferr  twurg:,  wftfacrr  mvs%,  acfafqanixt 
•wn*j«i  'rort  *a  wrgt  artier,  f«WT  -mwr  srciwsRUir 

28.  Then  he  addresses  the  mother:  'You 
are  the  adorable  Arundharl,  the  wife  of  Vasistha ; 
you  have  brought  forth  a  male  child  with  the 
help  of  me,  who  am  a  man.  Be  the  mother  of 
many  sons,  for  you  have  given  us  a  son.'  Of 
him  who  is  born  as  the  child  of  a  Brahmana  with 
this  particular  knowledge,  they  say,  'You  have 
exceeded  your  father,  and  you  have  exceeded 
your  grandfather.  You  have  reached  the  ex- 
treme limit  of  attainment  through  your  splen- 
dour, fame  and  Brahmanical  power.' 

Then  he  addresses  the  mother  as  follows:     'You 

are  the  adorable/  etc.     Of  him  who  is  born,  etc A 

son  born  in  this  way  becomes  the  object  of  praise  in 
such  terms  as  the  following:     That  he  surpasses  his 
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father  and  grandfather,  and  that  he  has  reached  the 
highest  degree  of  attainment  through  his  splendour, 
fame  and  Brahmanical  power.  The  Brahmana  who 
possesses  such  knowledge  and  gets  a  son,  also  deserves 
similar  tribute.     This  is  understood. 


SECTION  V 

*t>e<4l^!|aildL»  *lc*H1*fi5,n  ^f^l^ljsn^,  «mf$l- 
^js  stKAnftg^rar  ^iETq^3^T«r,  ifoTHqaclg*: 
^iwftj^ra  wft«prra,  ^jfftysr:  II  I  il 

I.  Now  the  line  of  teachers :  The  son  of 
Pautimasi  (received  it)  from  the  son  of  Katya.- 
yanl.  He  from  the  son  of  Gautami.  The  son 
of  Gautami  from  the  son  of  Bharadvaji.  He 
from  the  son  of  Parasari.  The  son  of  Para£ari 
from  the  son  of  AupasvasrI.  He  from  the  son 
of  another  Parasari.  He  from  the  son  of 
Katyayam.  The  son  of  Katyayam  from  the  son 
of  Kau&kl.  The  son  of  Kau&ki  from  the  son 
of  AlambI  and  the  son  of  Vaiyaghrapadl.  The 
son  of  Vaiyaghrapadl  from  the  son  of  Kanvi  and 
the  son  of  Kapi.    The  son  of  Kapl — 
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3^:  9rwMl«prRi,  •*w1^4l^i:   srratatftift'prEj, 
«ngfc,  sngfc  n  ^  n 

2.  From  the  son  of  Atreyl.  The  son  of 
Atreyl  from  the  son  of  Gautami.  The  son  of 
Gautami  from  the  son  of  Bharadvajl.  He  from 
the  son  of  Parasari-.  The  son  of  Paraiari  from 
the  son  of  Vatsi.  The  son  of  Vatsi  from  the  son 
of  another  Parasari.  The  son  of  Parasari  from 
the  son  of  Varkaruni.  He  from  the  son  of 
another  Varkaruni.  This  one  from  the  son  of 
Artabhagl.  He  from  the  son  of  Saungi.  The 
son  of  Saungi  from  the  son  of  Sarhkru".  He  from 
the  son  of  Alambayanl.  He  again  from  the  son 
of  Alambl.  The  son  of  AlambI  from  the  son  of 
Jayanti.  He  from  the  son  of  Mandukayanl. 
He  in  his  turn  from  the  son  of  Manduki.  The 
son  of  Manduki  from  the  son  of  Sandili.     The 
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son  of  Sandili  from  the  son  of  Rathitari.  He 
from  the  son  of  Bhaluki.  The  son  of  Bhaluki 
from  the  two  sons  of  Krauncikl.  They  from  the 
son  of  Vaidabhrfi.  He  from  the  son  of  Karsa- 
keyl.  He  again  from  the  son  of  Praclnayogl. 
He  from  the  son  of  Samjlvl.  The  son  of  Samjlvl 
from  Asurivasin,  the  son  of  Prasni.  The  son  of 
Prasni  from  Asurayana.  He  from  Asuri. 
Asuri — 

qHNtflmfr,     *TO9R     3ST3W»T^,    5^T3Wt- 

NM»rar  QisNdl  <nwftnm,    faifN mi  wft*ftefy- 
^^nr^,3d^qr^>d^^q^,  (fan 

ati(^c4ii«flmfa  ^rfsi  q&fa  wira^lw  sri^rI- 
uraratil  11  ^  11 

3.  From  Yajfiavalkya.  Yajnavalkya  from 
Uddalaka.  Uddalaka  from  Aruna.  Aruna  from 
UpaveSi.  Upavesl  from  Kusn.  Kusri  from 
Vajasravas.  He  from  Jihvavat,  the  son  of 
Badhyoga.  He  from  Asita,  the  son  of  Varsa- 
gana.  He  from  Harita  Kasyapa.  He  from 
Silpa  Kasyapa.  This  one  from  Kasyapa,  the 
son  of  Nidhruva.  He  from  Vac.  She  from 
Ambhinl.     She   from   the   sun.     These   white 
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Yajuses  received  from  the  sun  are  explained  by 
Yajftavalkya  Vajasaneya. 

fag5*n?*,  miFWft  mcwia,  *Tc*a:  ssfc,  $fo- 
m ^f*[ » aptf to:  ti «  info <rapr sns<roji ifsir 

^StSwlHT:  II 

4.  The  same  up  to  the  son  of  Samjivi.  The 
son_of_SarhjivI  from  Mahdukayani.  Mandii- 
kayani  from  Mandavya.  Mandavya  from 
Kautsa.  Kautsa  from  Mahitthi.  He  from 
Vamakaksayana.  He  from  handily  a.  Sandilya 
from  Vatsya.  Vatsya  from  Kusri.  KuSri  from 
Yajfiavacas,  the  son  of  Rajastamba.  He  from 
Tura,  the  son  of  Kavasi.  He  from  Prajapati 
(Hiranyagarbha).  Prajapati  through  his  rela- 
tion to  Brahman  (the  Vedas).1  Brahman  is  self- 
born.    Salutation  to  Brahman. 

Now  the  line  of  teachers  of  the  whole  Upanisad 
is  being  given.  (They  are  here  named  after  their 
mothers)  because  the  wife  holds  the  most  important 

1  For  another  interpretation  see  commentary  on  II.  vi.  3. 
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place  (in  this  ceremony).1  It  has  been  mentioned  that 
a  gifted  son  is  born.  Hence  the  Upanisad  is  narrating 
the  line  of  teachers  by  describing  the  son  through  the 
name  of  the  mother.  These  white  Yajuses,  etc. — 
'White'  because  they  are  not  mixed  up  (with  human 
faults),  or  these  Yajuses  are  pure  or  fresh.  From 
Prajapati  down  to  the  son  of  Pautimasi  is  a  descend- 
ing order  (if  we  read  it  inversely),  with  the  teacher 
always  mentioned  first.  (The  line  is)  the  same  up  to 
the  son  of  Sdmjivi.1  Prajdpati  through  his  relation  to 
Brahman  or  the  Vedas.  That  Brahman  (the  Vedas) 
has  come  down  the  line  from  Prajapati  and  variously 
branched  off  among  us.  It  is  without  beginning  and 
end — self-bom,  or  eternal.  Salutation  to  that  Brahman 
(the  Vedas).  And  salutation  to  the  teachers  who  have 
followed  it. 


1  Because  it  is  she  who,  being  purified  through  sprinkling 
etc.,   produces  a  worthy  son. 

2  Above  .him  it  bifurcates,  to  merge  again  at  the  top,  the 
sun  being  identical  with  Prajapati  or  Hiranyagarbha. 
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Negation,  its  four  kinds  24. 
Nerves,  their  colours  656,  734. 
Nihilist  16,   19. 

Om,    the   svnibol   of   Brahman 

810-813. 
Organs,    as  the   gods  and   the 
Asuras  41. 
benefited  by  food  72. 
not  the    experiencer    in  the 

body  273. 
are  of  the  same  category  as 

the  objects  366. 
and  their  objects  433-437. 
their    dissolution    at    death 

439- 
viewed   as  Brahman  and   its 

results  572-585- 
their     tespective     excellence 

870-872;  their  dispute  over 

this  872-S79. 

Parable,   of  the  fowler  Prince 

303-304- 

Prajapati  534. 

See     also     Hiranyagarbha 
"         and  Viraj. 

Prarabdha,  works  even  after 
Knowledge   185. 

Pravahana  887  et  seq. 

Pravargya  397-398. 

Prayers,  of  a  dying  person 
who  has  combined  medi- 
tation and  rites  863-865. 


Rationalists   108. 

Rebirth,  its  cause  445-446. 

Renunciation,      the      way     to 
Brahman  and    Knowledge 
481-491,  749- 
inculcated  757-761,    785-796. 

Righteousness  (Dharma),  con- 
troller of  the  Ksatriyas 
178. 
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is  the  same  as  Truth  179. 
Rites,  the  regular  6,  449-456  ; 

not       compulsory       o  n 

knowers  of  Brahman  51-52. 
their  results    belong    to  the 

relative    world    93I1,    100, 

184. 
are    for    the    ignorant    173, 

187. 
cannot    lead    to    Knowledge 

182-183. 
combined     with     meditation 

185  ;  lead  to  identity  with 

Hiranyagarbha   456-457. 
of  entrusting  231-235. 
cannot    lead     to     liberation 

449-453-    454-456- 
the  highest  of  them'  460. 
their  results  736-737. 
are   for    the    purification    of 
the  mind  754. 
Rudras  532-533- 


Sacrifice,  the  new  and  full 
moon  206. 

for  material  ends  discour- 
aged 207. 

for  attaining   greatness   918- 

931- 
for    attaining    a     particular 
kind  of  child  932-942. 
"  Viivajit  449-450. 
Saman  846. 

Samkhyas,    their    view  of  the 
self  337. 
on    the    state    of   liberation 

5°4ff. 
Sannvasa,    who  is    entitled  to 

756-759- 
Senses,     outgoing     by  nature 

320,  404. 
See  also  Organs. 
Self,  not    established    through 

perception     or     inference 

u8,    Mimamsaka  view   in 


this  matter  4. 


denied  by  the  Buddhist  3, 
617-622. 

neither  the  agent  nor  con- 
nected with  action  54,. 
278,  288,  647-652. 

Its  nature  113,  115,  116,. 
1 18-120,  6s  5-660. 

cannot  be  both  subject  and 
object  1 19-120. 

Its  entrance  into  the  uni- 
verse  121-123. 

is  the  real  entity  behind  the- 
vital  force,  senses,  etc. 
124. 

Its  right  comprehension  125. 

meditation  on  It  is  not  art 
original  injunction  126. 

Its  knowledge  leads  to 
knowledge  of  everything. 
139- 

Its  attainment  and  knowl- 
edge identical  139-140. 

why  It  should  be  known. 
141. 

why   It  is  the   dearest   141, 

355- 

identity  of  individual,  andf 
Brahman  145-160,  477, 
590-592. 

and  ignorance  252s. 

individual,  not  a  part  or 
modification  of  the  Su- 
preme 277,   299-307. 

distinct  from  body,  organs, 
etc.  276,  6p2,  630. 

in  deep  sleep  merges  in  its- 
own  Self  279-280,  289. 

the  First  Cause  290 

its  relative  condition  not 
real  306. 

Supreme,  or  unconditioned! 
Brahman  336. 

views  of  other  schools  about 
it  refuted  337-340,  671. 

its  transcendental  and 
relative  aspects  34ifl. 
479-481,   594- 

how  to  realise  It  355-356. 


958 


INDEX 


relative  world,  a  super- 
imposition  on  356. 

is  everything  357*360. 

is   Pure   Intelligence  370. 

fettered,  its  fate  at  death 
444. 

individual,  transmigrates 

467-468. 

its  cosmic  relations  586-592. 

the  light  in  man  596. 

its  various  states  608-637. 

individual  609. 

illumines  the  body  aggre- 
gate 612. 

is  self-effulgent  6098,  611, 
617. 

why  it  does  not  know  itself 
in  deep  sleep  662-665, 
672-676,  687-685. 

•unaffected  by  desire  and 
impressions  669-672. 

view  of  it  both  as  one  and 
multiple    refuted   679-682. 
See  also  Atman  and  Brah- 
man. 

individual,  at  death  692-708. 

after   death,     of   the   bound 
707-716;    of    the  liberated 
720. 
•Svetaketu  887  et  seq. 

Taijasa  588. 

Transmigration     630,   632-633, 
692. 

its  cause  715*720. 

different  ways  for  it  885. 
Truth  388. 

Uktha  844. 
Udgltha  40,  78-85. 
meditation  on  it  41. 
its    identification    with    the 
vital  force   80. 
Universe,  springs  from    ignor- 
ance 5-7. 
its     projection     15-16,     no, 
S95-J03- 


its  undifferentiated  condi- 
tion 113-114. 

is  the  result  of  man's 
natuial  thoughts  and 
actions  202-204. 

is  ephemeral  211. 

consists  of  name,  form  and 
action   247-251. 

springs  from  the  Supreme 
Self  and  not  the  indi- 
vidual  self   295-303. 

superimposed     on     the     Self 
356. 
Upanisads,   derivative  meaning 
of  the  word  1. 

their  aim  5,   6,   54,    171. 

valid  authority  308-311. 

and  ritualistic  portion  of 
the  Vedas  do  not  clash 
3I3-3I4- 

no  contradiction  in  them 
310. 

Vaisesikas,    on    the    nature  of 
the  self  337,  671,  708. 
on    the    state    of    liberation 
564. 
Vaisvadeva  offering  205. 
Vaisvanara  5S7-5S9,   591. 

as  gastric  fire  835. 
Vaisyas  177. 
Vamadeva  162. 
Vasus  532.  533- 
Vedas,   their  object   i-a. 
authority   in     superconscious 

matters  47,  459. 
aim     at     giving     knowledge 
and     not     at     prescribing 
actions  47-59,   132-134. 
only     informative     and     not 

creative  154. 
authoritative  362. 
instruct    according    to    tem- 
perament  231-235. 
Vedic  work   is  twofold  4-5. 

its  twofold  results  4-5. 
Viraj  587-588. 
is  fire  27,   93,    181. 


INDEX 


959 


is  divided  in  three  ways  28. 

meditation  on  28. 

his  creation  30. 

his  knowledge  of  unity  due 

to    pure    birth    and    best 

Sarhskaras  97-98. 
manifested  the  gods  106. 
his  body  464. 
Visva  588. 
Vital    force,    foremost    of    the 

organs  60-63,  75,  240-242, 

867,    873-877. 
its   purity  64,    71. 
meditation   on   61,    234-238  ; 

its  results,  65-68,  245-246, 

257-266. 
the  eater  of  all  food  70. 
shares    its    food    with    other 

organs  72. 
extolled  76. 

its  fivefold  function  216. 
is   not   the   experiencer 

268-270. 
being  a  compound  is  for  the 

benefit   of    something   else 

275- 
its   eight   forms   537-545. 
its    forms    according    to    the 

quarters  547-554. 
the  support  of  the  body  and 

the  heart  554-555  ■ 
as   Uktha    844. 
as  Yajus  845. 
as   Saman  846. 


as     Gayatri    848-856  ;      the 
result   of   such   meditation 
859-862. 
Vyasa   349. 

Way,  of  the  gods  905-911. 
of  the   Manes  912-917. 
Wealth,    cannot    lead    to    im- 
mortality  352. 
Work,  its  result  6. 

produces  certain  result  164. 
dissolves  in  the  case  of  the 

liberated   170,   445. 
contradictory       to       Knowl- 
edge  170,  452. 
the  cause  of  rebirth  445-446. 
good,   produces  good  results, 
and     bad,     the      opposite 

440.   447- 
its  fourfold  function  448-449. 
does    not  remove    ignorance  . 

45i- 
cannot  affect  the  Self  484. 
See   also  rites. 
World,    the   three    worlds   and 
th«  means  to  attain  them 
229. 
relative,     a     superimposition 
on  the  Self  356. 

Yajnavalkya  35I"353.  355' 
367,  37i.  372,  570-586, 
590-59L  594-6oi.  771-773. 
781,   783-785- 

Yajus  845 

Yogacara  school  19,   274,   337. 


